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FOREWORD 


Dear Kfr. Kiioja Klian, 


Both of us xvrote about Mansur Haliaj ; youf own 
Sircr~:f a/ xlna c Jlfy-qt] " and my J'-iSsion d\ii HuiinJ, 
mruiyr m'iSltqns del' very naturally enabled us 

to meet, in an exchange of views on Atmt'i-iryf, from alar, 
between Macras and Paris. 


As you know it alreacli', niy impression is and 
remains that Mansur Haifa}, by one single supernatur- 
al rush, dived deeper through the waves of mystical 
loi'e, toward.^ the Real, — while Ibn ’ Arabs, ’>Vflh ai! hss 
elaborated diiferentiations, and emariat'ons does not 
bear such a pathetic v.itncss, before (he seeker, of 
God’s iranscenclental abode and supreme personality. 
} should accordingly value seme of li.e former's short 
and burning utterances, in his /nremy.'/ and eisewherej 

over several of the latter’s more log'cally planned 
sentences. But 1 need not insist here on antlnoni'es 
between those two out-standing Moslem mystics, and 
must only remember, in the I'ninhai^ this celebrated 
559th chapter bab ai asrar ”, where most enthusiastic 
words about Haliaj are to be heard, from Ibn ’Arabi’s 
own lips. 

In his fiisjts (chapter VI), Ibn ’Arabi alludes also 
to the hallajian “ Ana’l Haqq” ; and thi.s book, owing 
to the first proofs of your careful analysis entitled 
“Wisdom of the Prophets”, comes novr again under 
my eyes Let me tell you how this first attempt of 
such a transposition from Arabic into English, is to be 
welcomed among us. The catalogue of Ibn 'Arabi’s 
works is exceptiotiaily large, it numbers 439 Nos. accord 
mg to my friend Mebmed Taher Beg of Brasa, in bis 
I'arjaiui-hal vefactatl Shulkk Akbar ; but three works 
wearing in this list Nos. 56, 269 et 179 emerged among 
his multitude, iifuminaling three main aspects of his 



li'S iliTS 


payCijuicsjsf-al streficih : Sr.c Fb^ufhit, ■wi'j'Uen from 
S-’^' irt 654 I J 36. toe written fora belov- 

ctj tij^c'p’e. lijnirs'ri bin S."'s?;bkin al Nuri.-anc! the 
v/fsiU'H m Damascus in f’27 ?230. 

T\'t '3t(f cbapte''? of the overpoursng with 

nr«te rejnarks and queier metaphorp., could not be 
abridged ; and th^ir impressive clocumenlation shoulc! 
lib. ii duhv 


traijilateci, t went 5' volumes prirsted m 


rvrneh s’lertc 


lafin 
f. bu 


['he 96 7'iyjd/iival are 
e entire fieid of mystical 
diajoguee. 


cljaracttr# 

Jt don't cover tt 

knowledge, g;*rin;t only sorne ecstatic 
conimented by Ihn’ Arab: in'o^sclf, showing the boldest 
philosophical ccuseqttences of bis most curefu'Jy drawn 
pi'incjpiea But the 27 i:xits. ahhougb equally short, 
Ktand as a wKo’e ; --*and, 'far from 'having been 
‘'Wgi'd' against him, as some narrow-minded critics 
Puggesteo, gives us the best summary of !bn ’Arabi’s 
cardinal teachings. From here and here only, did his 
commentalcrs borrow tfie main lines of the '‘■xdn/utnt u/ 
w.yyjd" metaphysical sysrem, notrhere else so 
gjftdsetjcaliy espiaineci. 

mtshiiarious r«ay have been in its roots, ion 
’Arabs .'S system, this is what we begin to realize now in 
the West, thanks chiefly to Miguel Asin Palacios (m his 
three booklets of 1926 on ‘‘ri? ynFfiiv niurcian 
JificnitnFF'j, to R-A- Nicholson and to H S- Nyberg. 
just lately a professor from the Stambul University, 
Dr. Mehmcd ’Ah'Aini has even attempted to describe 
ibn /-irsb’- s manifold teachings as a cornpre}'ierisi'i''e 
summary of the whole occidental philosupJiy from the 
esifijess Greek fancies to the latest German theories. I 
coaldn’t agree with him about this; but the fact remains 
that Ibo ’Arabi was not only a myalic of the greatest 
spiriiaal gifts and achievemcr.ts, but a scholar of the 
wfde^l mlormsiion knowledge. He was immedi- 
ately styled as the ‘■’Master*’ smong the contemporary 
Moakm myslica and kept this rank up to the present 



! r 


day Ti e long list ol tKs attacJ s lauficlucd against fns 
Mon st leanings sucli enarget^c polemists as l!>n 
Taimiya. show how deeply his works impressed Moslem 
minds, irom Morocco to java and trom Kazan to 
Southern India, 

I hope your useful bock, where you wisheid, above 
alh to reach the largest audience, without maintaining 
strict rules in transiiteraticn and so forth,- — shall 
fe. conquer nev/ readers for Ibn ’Arabi's works and nevr 

enquirers about studies, in English-speaking 

countries. 

Believe me, dear Mr- Khaja Khan, 

Very confraternally 

Yours, 

; L. MASSIGNON 

; Professeur au College de France- 



Paris, September 2l3t, {928- 



FRLFACE 


Jn tFe year 6’^7 A f I d cjni, tFe la ter part tlic 
f rst ten days MuLarram (knov\n as AsHra), Sbayk 
Mahammad MuhSyuddm ioni-Af: al Arabs, while 
staying in the city of Damascus had a dream- In thts 
dream, the Prophet (peace be on him) appeared lo him. 
Ti bock in hand ; and commanded him to publish the 
book for the benefit of mankind the name of the book 
he gave out to be Fusosul Hikam of wisdom! 

Thus the Shayk says that he is only a reproducer ol 
that book and its interpreter, and not one who has 
added to or subtracted from it- "The Shayk believed 
in the value of dreams, and in man's power to render 
them veridma! by his will-power’* ia ■ This book now 
appears for the first time in the English language, 
though only in a synop'ical form. ‘'No adequate study 
of the Shayk’s work and doctrines have been made in 
English”, said the late Mr- E- G- Browne (b)* The earli- 
est disciples of this Shayk viz, Sadruddin, his step-son (c), 
and Dawood Qaisari who lectured on Fusu-ul-Hikim 
in the Asia Minor are not said to have followed him 
scrupulously in their lectures, as Scheliing could not 
follow his master Hegel ; though the philosophy of the 
latter was of the nature of speculation, and of the 
former of the nature of which is the 

dawning of khatrat (affectations! on the heart of the 
believer from the name Al-Hadi iname of God, mean- 
ing one who leads in the right path) direct, in as suck 
as they do not come through the instrumentality of 
angels, as opposed to /It/n-is/saieani, the khatrat that 
descend on the heart from the name Ai-Muzil (the 
name that indicates one rvho leads astray)- The 
disciples of the Shayk did not follow him, as perhaps 
they had not studied the Kethubin of the jews and their 

(a) and Ui) E O, Ltunuv C'f Vid, II ,5 501, 

JCafliutul Un^p, S'^2. 
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apocryphal cabalsslic writing?, which cJealt with 
the iTsysticai and eihscai exposition of the scriptures. 

The apocryphal books (a? the word apoirypha 
meaning concealed, itself indicates) were the books 
that wefs not made pubiic by the jews, as opposed to 
their canenciai bocks- The jews were carried away by 
Shalmaneser, the King of Assyria- Persons employed 
to write t!se public records were supposed by the jews 
lo have been inspired men "These books were collect- 
ed, arranged and published as the sacred Cede of the 
Jeii\?s by Ezra, "/ho was himself not only a priest, but 
also a prophet in the estimation of his countrymen, 
mlei'sor only to Moser. For the truth of this, we have 
the uninterrupted tradition, both oral and written. 
That Ezra w’aa the principal agen! in settling the canon 
of the Hebrew scriptures rests in belter condition 
than even the united tradition of Jews and Christians. 
Ezra W'ith the aid ol his contemporaries Nebemiah and 
Majachi (Malacbb which means an angel, is said by 
some, according to Pridcaux to be Ezra himselb and 
the most intelligent of the elders, collected together all 
the copies they coufd of ihe sacred books and carefully 
collated them with each other, wrote out fair copies 
in the Chaldee characters, inserted those explan- 

atory clauses, from which it has been absurdly inferred 
that the Pentateuch were not written by Moses”- (a) 

From this, it is plain that certain portions were 
omitted and certain sx>rtioos added, at the discre- 
tion of Ezra and bis coilegues This was in the middle 
of the tifth century s. c. after the return of the jews 
from their l^bylottic captivity* The Greek translation 
ol the Holy Scriptures commonly known as the Alexand- 
rian version and in use at the time of Christ was 
mads dwsng the reign of Ptolemy Phiiadelphus 
iT84-247 s. cJ by 70 or, more correctly, 72 men of 

la) A slijr Haiy UtWe, Ly Tm RevtJ. Tiiomas Sjctlsoiise, Intre. 

p. 
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learn and em ne w^o piepa eci The book n t e 
i-i e of Pburos and I s is) lov^n as the b^iptuaginL 
Th s trank. ation was held in the very higiiest esteem 
amongst the Alexandrian Jev/s, ’A-hilst tiie Palestinians 
looked upon it as dangerous innovation and institu 
ted the day cf its corr-pletion as a day of mourning” 
'aJ The translation from i lebre’vv into Lalin by Jerome 
known as the Vulgate is the received version in the 
Raman Vatholic Church and \^?as completed sn dOf 
A. D. Anotlier translation, the Etalie version, differed 
from this, and “tbs discrepancies v?cre so tntmerous 
and important that the charge of heresy end fabrkaticn 
of scripture vras iVeeiy preferred by RuJiuiis ; and 
even St Augu'itine, was doubtful wheather this charge 
might not be true’" lb'.. Thus while in the coinpilation 
itself, matter was omitted by Ezra and bis collegues at 
thsir discretion, "'cKe Egyptian Jew's had already 
altered the test, upon vrhich the translators worked”' icb 
The omitted and unamended. portVjns, however, 
were current among the jews e.g. ihe stories of the 
Queen of Sheba and Solomon, the miracles of Christ 
in t]\e cf'idle as related in “ihe Booh of Infancy of 
Christ”, 1 hese stories were more or less of 
an apocalyptic (i. his/fj! as Sufss call it.i or r«ve!a- 
tional character, and were discarded by men of 
rationalistic minds wiio collated of translated them, 
‘■in 4 Ezra (.KiV 46-7,)’’ says Dr. Canon Sell (dl, “we 
read that Eafa is commanded to make public twenty- 
four books, and deliver seventy, that is, the Apocalyp- 
tic literature contained in secret books, ho the wise'- 
For in them are the views of understanding and the 
fountains of wisdom, and the stream of knowledge”. 
The wind is now, however, veering round, for we find 
that the Christian world is now-a-days returning to 
this literature. The Right Revd. the Bishop of Madras 

til) aju) ic) Clicuiiter'- HijL’vdiJi'.t'.'i* Vti) V:It .Ait. Sq''.u..yuit 

(10 di. Vi-'i. X Ar!. Viiig.'iti?. 

{iij D:'. Ciiaoi'! St'U's ‘•Arocsij'pses, tc. p, 75- 



PREFACE 


rihis foreword to Di'. Sell’s ‘Apocalypses’ says, ‘‘When 
he Apocalypses were brought to light and were made 
xcessibie to ordinary readers, it became possible to 
understand the thought of the people who followed ; and 
sympathize with the bewilderment of the disciples who 
understood our Lord’s words in the light of the material 

expectations aroused by these wonderful visions 

the followers of Christ and Christ Himself used the 
books to convey their message to the hearts of theif 
hearers. Some knowledge of the Apocalypses of the 
Jews Is necessary lor the historical study of the Gospels 
and the new Testament, and it will correct many 
mistaken notions and not the least those concerning the 
Book of Revelation, which becomes intelligible, when 
It IS read in the light of the former Apocalypses, of 
which it is the climax and the crown ” Thus the stones 
that the builders rejected are to become corner- 
stones. They, however, already formed corner-stones 
of the Shayk’s Fu^us-m-Hikam. Those who did not 
undei stand the s-ignificance of their mystic nature could 
not follow his teachings. His immediate disciples like 
Sadraddin oi Qonisb could hardly follow out his argu- 
mentations in ail iheir familications. 

The commentaries of note that have been written 
on this book arc by Shayk Sudruddin, Shayk Badraddia 
ibn-Y am-maat, Sbayk Mowiyid-uddin fa disciple 6f 
badruddin) Mulia Abdur Rahman Jams Davoodu- 
Qaisars, Muhibulla, Muhammad Mubarak Ah ; to the 
lesl_two of whom, I am largely indebted for a good 
deai of their elucidatjon- 

‘‘In fact’b says Mr. E. G- Browne “Fusus-ul-Hikam 
is seldom met wsthj unaccompanied by commentary: and 
St ss doubtful even with commentary, its ideas etsn be 
fully apprehended without assistance from those who 
move its those realms of sperul^tjon- in which thew 
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autlior lived and ifom wliick be drew bis intellectual 
energy”, (a) 

Fusus-uI-Hikam is an abstract of tbe whole 
pbiiosopby of the Shayk- It was considered to be a 
standard work, and was used as aucb in the Muslim 
colleges of ancient days. This is the translation of a 
summary of each Fas (beat! of wisdom) of tbi^ book. It 
IS as close to the original text of the Sbayk as possible , 
in as much as there is no additional matter incorporat- 
ed, nor an idea added ; only such portions of each Fas 
have been excluded, as are offshoots from the mam 
line. 

The Shayk is in the habit of running off the Hne , 
sometimes he runs off at a tangent in explanation of a 
mere v.’ord that occurs in his theme, and does not 
finally revert to the point from which he digressed 
He is carried away by his thoughts and is not under 
the control of sequence Such treatment will be 
objected to by modern writers The Shayk’s trend of 
thought is more cr less Carlylean- Portions like these 
have been omitted as well as portions that did not seem 
quite germane to the subject. The Shayk does not 
sometimes stick to one subject in each fas : he reiterates 
3t in other fases. The threads of his arguments run 
one into another without connecting links- Such reitera- 
tion specially relating to points of Arabic philology and 
grammer had to be kept out. “His style” says Mr. 
Browne “is obscure, probably of set purpose, after the 
fashion of Muslim Theosophists and Sufis,’*and his books 
are characterized by D. B. Macdonald (h) ‘‘as a strange 
jumble of theosophy and metaphj'-sical paradoxes, all 
much like the theosophy of our own day". 

Instead of taking a title for his heading, the 
Shayk has taken the name of a prophet for the same 
e g. to explain Malakiyyah (angelic,* influences, he has 

(a) The Literary His. of Persia, Vol. 11 p. 500. 

(bj The Development of Maskni Theolog)' etc., p. 262. 
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taksa liie propfiet Lot; to explain the different 
branches ol knov.'ledge, lie has taken the prophet 
Shuaib fjcihro) : to expiain the condition of barzakh 
(hades or the stats between the material and mithai 
worlds), he has token KhaHcl; to explain the doctrine 
of qaza wa qaclar, (predestination';, he has taken Uzair 
(Ezr.'t ' ; to explain tr.e vslncie of auluk itravei on the up- 
ward arc;, be has taken 1 1-j.d and sc forth. 

He has not observed chronoiogica) order in his 
treatment ; e.^e the (iccount of the Sinsi comes at the 
end ol the aiximnt c4 Moses. The prophets are not 
taken in doe order of their advent, but according to 
the charactcri^t.-cs of their vnsdoins', partly based on 
the mcataiity ol the people to whom they were sent, 
and partly on iheir own isuiuk ; one 'wisdom’ leading 
to another. Under these cifcumfctances, connected 
arguincuts arc not discernible. Ti.ese subjects are ad- 
dressed' to the subs arid others who have a grounding 
in their SechnicahtJes. v^bich are as stiff as? for example, 
those of biology or zoology. 

Accounts ere givers of some prophets, who arc not 
mentioned in the juwish Scriptures, e.g Hud, Luqman, 
Khahd the book of Qasas m Anbiyya (narratives of 
the ptophels) was wrdten by a Jew ; the Fusus ui Hikam 
is mot ccnccrned with it It is only a cemrnentary on the 
fivesoi the prophets' mentioned in the Quran, except 
ane Khahd? ; m fact, it rs a commentary in a suhg- 
tic;, it not, in an, out ol ihe ordinarily underatood vein, of 
certam rl the Quran dealing wjth the lives and 

teachini* of these prophets ; and the commenEary brings 
iR isf levelled ideas. 

Fusul-uf'Hitcair. is thus based on ihc Quran as all 
sunstic Ee&ehings mu^t be; xvbich otherwise degenerate 
iuto spectijalive philosophy and are j>ot an observaiioa 
of tiie retefibes ihoE exist m ft/’rwr-TjfTiy/i' (the unseen 
world). Uvea words and expressions— at least 
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I ^ose of EKem trat sre oi so t tu^l signiftcance 


are s icli as 1 b e 


1 i.s-’d 


in i> 


i . 


n 


I or cxarnpie. 


anct the obsiiJ'v'cfj ’ 


.\.\'': 3). (i/rj s'lV'aara ‘‘oy the obaerves* 

, ' — h'''^ ."h./s.’^A'ec-d" Both 

the ’‘observer and the obe-ervee!'" are Hsnj alone - Tlie 
Suns use the word shuhuo '.observance) as one of 
four r//7'i?r, 7/ i hypostases ’ in the stage of Wahclat 


the 


There was, However, a good deal of hidden o-'a’ 
teaching amongst the Jews and only one^ acquainted 
vrith tkes;a, could say bow far tha Shnyk was mducacedl 
by them. The 5Kayk naa ■not. nt times, quoted the ver 
ses ol the Quran iu?t they are : hs has roe.'’e]y made 
use of their sense. 


The Shayh has sometimes given rationalistic basis 
to oia themes before giving his k&shh bilumiTjativel ex- 
planations for them, which letter sre more or less in- 
tended for people wuth a groan 'ing in the subject or 
who have undergone a coarse of sulul; ('«pintujl prac- 
tices under a ahayki-lariqat; : for the word tasawwuf 
is a mere word? — a sound signifying nothing,- until illu- 
minations dawn on the heart of the salik, or until he 
gets a peep into the Aiami Mithal. Rational arguments 
appeafi for example, in the “Wisdom of Davidd' in 
whose hands iron became soft ; by which; the Shayk 
thinks is meant that hard hearts became soft- The 
Shayk was an original thinker, ‘‘as no traces of Persian 
or Aryan thought are found in Hm (b)'H In fact, he and 
Shayk Abdul Karim jilt, (the author of Insan-ul-Kamil) 
have been bescon-Hfhts to those who came after them 
in this h&ld- 


The notes attached to each fas are. more or less, 
an attempt to give an analysis of it ; they relate only to 
such matter of the original text as ivos been retained. 

They were not incorporalec! with the fas (eves'! 
within brackets] : as the writings of the Shayk are too 


iti) Mits — Prcicaf's Lsltfjij'y His., .'f Vti. II i f. SOi su 505, 
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lofty snd spiritual to be medtlled^ witli. Although the 
fases are too abstract to be clearly understood, they 
stand there, lifce sobd mountasns^ commanding the 
attention of all Sufi thinkers. As there is a lack o{ 
sequential treatment in the body of each fas, there is 
a lack ol the same in the notes which follows suit in 
this respect This attempt of the translator is to be 
considered as mere spade work, for others to take up 
the task in this held* 

The object with which this translation was under- 
taken is to set forth that the cult of Muhammed (peace 
be on him) has not only a physical and moral side, (to 
which alone the modern reforms want to confine itj, 
but also a spiritual one. The modern Turkey is 
drifting towards the former to the entire exclusion of 
the latter, reducing all Islamic ceremonialism to a 
hygienic basis and Islamic philosophy to Turkish 
oj&theticism ; while ceremonialism js acknowledged 
by the Quran only as a ladder to reach spiri- 
tual heights and to seek proximity to God. While, 
for example, the Quran says Innas salafa ianka 
ani/ /iKshi JHimkar (Surmul Aniaht xxu : 45). 

Se/,.'/ (ceremoniai prayer) keeps you away from 
abuses and abominations:” and also, Innai hasansii 
VMZ-habanus savfiaf {S-uraiu Hud xi : i f4}- ‘"Good works 
make sins disappear”, a hadith also inculcates As 

%Ui£faj mI pii>nmmin '‘prayer is the (spiritual) as- 
cent ol the believer- The Prophet (peace be on him) 
spent forty days in the cave of H'iount Hira, not on 
hygienic grounds, hut tor his spiritual elevation. The 
standing! bending; silting and prostrating attitudes and 
postures avay contribute to shake off inertia : but they 
have higher aims as explained by the Shayk in his 
Fas'i'Muhammadiyyah. 

The genufiexional and prostrational motions adopt- 
ed even by the angels create humility (in rubbing one’s 
fprehcad on dust before the Maker) and submission 
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( eavmg one s alfd rs m hands jn the de’!/ 0 *'ee 
wn ch 33 not easiSv 3ficuiedbj cho a vice and smgjng 
ofhymns, which the modern Turkey advocates- The 
Quran-declares ii-dhifuy hide Kaidike ia %'asictl-~ 

biruntt en irndafAhi K<a yusaiddhanehe zji\ iahu vasjndim 
(Surriul Aarafxii ; 206.) “Surely those who are with 
your Lord are not tco proud to serve Him, and they 
declare His glory and prostrate themselves before 
Him.” — St- John the Divine in his ka.^hj speep into the un- 
seen world) has seen Bng-. ls failing before the thronefof 
Cod'! on their laces and worshipping Him’ {'Revelation 
7: 8). The Revd Canon Gairdner, the veteran missionary 
of Cairo (a) says, "Our serviceaare too frequently nota” 
blc tor slovenly or uninspired or uninspiring scripture 
reading, the use of low grade hymn music; and on the 
part of the congregation, a painful lack of reverence and 
attention. Jnspite of all fear ol ritualism, we shall 
nevertheless do well to hold fast to outward and spiri- 
tual reverence, even to theminiitest detail in the exter- 
nals of worship * * Let us ap- 

prentice ourselves and our people to the art of reading 
the scriptures in public, with some of the beauty, which 
the Moslem attains with Koran.” 

Similarly, regarding the recitation of salat (cere- 
monial-prayers) in other than the Arabic language. 
Salat consists of a few simple formulas, and the recita- 
tion of Stirflh'J.-Falika accompanied by a short 
sura or two long aayat (verses). Anybody who has a 
mind to say his salat can easily make himself acquaint- 
ed with the sense of these, in fact, the education of 
a Muslim child in the inakmB begins with an. instruction 
m these. If, however, a man does not realize the sense, 
he can at least realize that he is using the very words 
communicated by God. Jn the case of salat, it was said 
m a hadith narrated by Hazrat Umer, (vide p. 143) 
tabad Rnbidka kaannaka iarafiu fa 27 t lam tukun 


(a) The Mi'skm Woral tnr Oi-i 2S. p. 34S 



'iMSDOM F Hir PR3Hn:TS 


iarah^ fa htnithii yitn^ka id if y^u see 

Him ; tl ycu cannot this, pray to Him as if He sees 
you.” 

So if yo'j tio no!, realize the sense, you devoutly 
realize that you are using God’s kah'tm (speech), 
W'hetkev it be in sense, as kalami nafsi or in words as 
kaiaffi-i-hf'zi (for a detailed discussion of this point 
vide pp. 103 and 187 cf “Studies in Tasawwul-’’) The 
du\i (the desire ot your heart) and the kntba (the ser^ 
mon) from the minbsr may be in your own language, 
the Quranic quotations excepted- The material benefit 
of sssying the salat in Arabic is that it makes the 
whole Muslim wforid alHed and akin. In reading the 
Qurim in Arabic, one feels that he is conversing 
wit}» God, for God sent ‘the Quran to rehabilitate 
(the former books,' in the Aiabic language” Hadhw 
mafnddtqun lisccmn A'l-abiyya (Snrahd Akqaf 
.''iSi: 12); while one is not debarred from reading it 
along r‘rsth its transistion in his own language- The 
saying of the salat to the tunes of an orchestra, 
such as contemplated in Turkey will disrupt the Mus- 
lim world. 

The Shayk has laid stress on iasMJt and tancik in 
his Fes-i Nuiv.yyah and other places, and shows that 
there is no sseeticssm in Islasn. A Muslim has to drive 
his carriage and pair (c»( spirit and maUerJ and not 
merely one single horse (matter alone). And so also 
with .w-w Tashuq'; which is not merely to starve the 
bfidy Icr yhysTai bc-nehts, but ’‘to obtain (spiritual) 
Wnehr.cnccs"’ LaeJ/akhin t'.'daqr.-K (Sur.jfuf AaqprxA ;Z : 
183)' CeremoniftStsrcH ns presfnbed by the Quran 
and practised by ihe Pfc-phet. are the backbone of 
hdam; the luter accret.'ons and te.r-splitting-.lislinctions 
miidc by the Ul enua may, ho^vever, be modified nr 
emended, to keep sbreast cf the match oi events in the 
modern world- fh revival o| the tcacliings oi the 
Shayk thus seems to be vary necessary in these days- 
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fa the transliteration of Araoic characters, I have 
tried to adopt the system of the Ro^^'al Asisstic Society 
of London, v/itK a view to facilitate their re-translitera- 
tion into the original, when necessary and to identify 
each letter e,g. Sa-:‘.' hesbeen represented by A'f ias in 

read as .Le.-rV.r with a d;»r-h ever i ),■ 
■a's hr Ab?/ whir::- .must be read as 


which must be 
bj' A by .'A 


ev'-rf/j; :v-rT ' by a*, yj ay v (as inyA’Avi j. When sn Ara- 
bic letter baa a tash<i’d over »t.. its English equiv’alsnt 
has been ciuplicalccl as y in tr.e v;crd Nuhiyyah- The 
rciorences to verses afe scccrdirg to ti;e r.ymoers given 
in hiaxvinv; Muhammad .AU's «<hSoa ci the Holy 
Quran: alihourh, his numbering differs from thatol Rod- 
weii. A lixeci niethcd of numbering the verges lor 
purposes ol references accorclins to ihe modern require- 
meets is still a desideratum: the present method being 
to quote the .jv/aV/ .'.-section' only. 

My thanks are due to live Editors ot the ‘‘Islamic 
Culture,” Hyderabad; and “The Shama’a,” MadrasRor 
having published one or two chapters from this book, 
for the first time in their respective magazines- 


6^, JaniJahan Khan Road, i 
Royapetta Madras, S. India, i Khaja Khan. 
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A LIFE OF 3HAYK-LAKBAR 

A young norseman met a pedestrian on, the road- 
side, coming !rom the opposite direction. He reined 
in his ljor.se, when the unknown Shayk accosted him 
thus: Msk aMux rh/ txyHa tx'a waal Iiasil Jil wnixin^ 
Whence do you come and whither would you go and 
whal have you to obtain on the road To which the 
young rider immediately replied Mx'n at liwi ilal ayn 
li tahiil ui hirfyn “ From knowledge towards the reality 
(in the knowledge oi God',, so that both sides are 
obtained” The young rider was Shayk Muhammad 
Muhiyuddin and the Shay'k who accosted him v/as 
Sudruddin who had then met him ior the first time- 
The rider’s answer to the Shayk gives the gist of his 
whole philosophy. 

Shayk Muhiyuddin came out of the outer arc of 
the Divine knowledge on the 7th of the month of 
Ramazan 560 A- H. 'July 28, A- D. H65) in the city 
of Murd* in Spain, which was governed by the Moors 
of the family of Muwahhiddins ; studied at Ashbilia 
and thence went to Seville in A. D. 1165, and lived 
for a very long time at Cordova and completed the 
study of standard books under Abul Hasan ibnul 
Hudhyalc. in 596 A. H. after the demise of Amir 
Yaqub, he iravdled to the east, living in turn in Egypt, 
Aleppo, Hijaz, Baghdad, Mosul and Asia Minor ; and 
entered the outer arc of ayan at Damascus on 22nd 
Rabiuth-thani 638 A. H- (November i6, A D- 1240) ; 
having been on the road of travel to gather experience 
of both sides loi* 78 years, 7 months, and 9 days, as the 
Hijara year counts- His grave js in a place at the 
foot ol Mount Qasun, which at present goes by the 
name ol Saliha, 

The father of this Shsyk, cvr., Ali ibnul Muham- 
mad-i'Tai, who was in the descent of the famous 



x\v 


SI \ 1 'i 


pn arithrof" si Halm'’’ i s j 

ns eaci e-d H « f fi e s' s } 

o: lav.r,^ anj it^sua -i ?lcv"y iia.- it. 
before ibe grest saint» SIsayk ,’i!’>:rar 
asked him to pray S'o Hod lo - t -’ a 
saint bad a rcveHtion th.-?! he was 


v'ds c dess tdl 
n.can.v; Liopeless 
.h-ii, he appe;,ue<i 
Qn-’-}::' k-ei?-n=, sod 
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unless somebody transte!'i''d liis Own son to hur*: ihe 
sarnt accordingly tfans'erred io him ^ =f->n from his 
own spine and told Hi ihnt a son would he born to 
him, v/hom ho should name Muij.--i:ra'nacl. s^nd affix to 


nanie 


n-t'n title £>j "v}ah;''"4 


religion) ; and pfopltesied that dbat ss'jr __ would become 
a great sub saint, and author of many books or> hadith 
and tafsir (commentary'- Whatever the story may 
be worth--this shayk having been horn in dpam. and 
Shayk Abdul Qadir having )3*"eR an inhabitant ol 
Baghdad fob- 561 .A.Tki. — this much is c-srtain that; 
he ^vas born in the old age o: hi^ ir'.t’ver in the last 
year of the life of the renowned Saint of Baghdad 
(ob- 561 A- Hi 

The Shayk was a writer of “colossal iecundityd’ 
as Mr- E- G- Browne puts it. He himself drew up a 
memorandum in A-D. 1234 enumerating 259 of his 
writings. Abdur Rahman jami in his Naihat ul tins 
has given him credit for 500 books. Amongst these was 
a commentary on the first 16 chapters of the Quran 
for genera] reader in 95 volumes, and another, a 
smaller one, for sufis in eight volumes. His important 
works on Tasawwuf me FuiuHat-i-Makkiyyah 
(Victories,' '/.c-, revelations, received at Mecca), Fusul 
Hikam (Bezels of Wisdom), Fu’uliat'i-Madaniyyah, and 
Tanzzulat (the theory of Divine devoVlioiih fCuab-ut 
Tajalliyat (book of dlunimajio’os;. Aqlatul Mastawaf, 
Mawaizi-Hasana. He has left a diwan (hook of 
poems’i in Arabic which Mirsa Muhammad Shlrazi has 
lithographed in 244 pages. 

It is said that the Shayfc livsd in a grave for 
several years in Al Maghrib (the Barbary States): and 
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when he entne out, his heart was illuminated ; and h© 
wrote books during his travels leaving behind, the 
manuscripts at the places at which they were written- 
People made copies of them at great expenses- 

The Shayk belonged to the school of Imam Malik 
in religion. He served under an old lady saint by 
name Fatima Bind Waliyyah, who was ninety4ive 
years of age, but hale and healthy ; and who is said 
to have had the sight (deydar) of God in everything 
in the world, and who had the command of Surathul 
Faiihah (the opening chapter of the Quran), ?>-, when- 
ever she summoned that Sura, it came out in human 
form and carried out her wishes. 

Shayk Shihabuddlm Shuhrawardy {i.e,, of the 
village of Shuraward, from which his order took its 
name), Nujmuddin Razi> Muslih uddin Sadi, Abdul 
Hasan Magribi (the founder of the Shadhliyyah order), 
and Jelaluddin Rumi, were some of the illustrious 
savants who were his contemporaries ; Imam Ghazzaii 
died 55 years before his birth. As is generally the 
case with all people who explain doctrines on new 
lines, the Shayk was denounced as Kafir during his 
lifetime, although the number of his admirers and 
supporters was overwhelming. He had his special 
opprobrium for bis Fusus-ul-Hikam- He was called a 
Zindiq, one who spreads unbelief under ibe guise 
of belief or religion ; while his contemporary admirers 
gave him the title of Shayk-FAkbar (the greatest 
master), and the succeeding generations remember him 
as such. 

The Shayk’s philosophy may be dealt under 
certain broad heads ; the theory of tanazzulat, ayam- 
thabita, the future world, spiritual hierarchy, uruj 
(ascent) etc., tic. 

The Tanazzulat* The Dhat or Reality of God is 
homogeneous and sni-generis "i am that I am’’ 
(Ex- 3-13)) as He revealed His self to Moses; and 
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hence it cannot be defined nor can it be brought under 
apperception It is beyond thought, guess and smagi- 
nation Bm tar a 2 khtyal qiyas wtc -walmi^' as 
Sads has put it. This is technically called the stags 
of Addiyyat. It is also calied Wajud-i-mutlaq 
{absolute existence), Wajud-i-sadij (colourless exist- 
ence), Ganji-mukhli (hidden treasure). When It intros- 
pected into Itaelt, It found Itssifat (attributes) immanent 
or pervading in it Herein are found four itibarat or 
hypostases or suppositions, vis,^ (I ) Nur-, (2) j]m 
(knowledge of forms of attributes or of asma or His 
names in attributes ; (3) Wujud (Existence of the fact 
of asma), and (4) Shuhud (Dhat’s observance of them). 
When it observed the aptitude of asma, hypostases of 
sight and hearing came in, for It heard and granted 
their prayer by Its kalam (word), kun (be). Thus 
seven ilibarats are found in the stage of Wahidiyyat, 
the next lower stage. The demarcation line between 
Ahdiyyat and Wahidiyyat is caiied Wahdat or Hiqiqat- 
i-Muhammadi 

Wahidiyyat therefore is absolute existence mani- 
fest in the forms of its attributes^ it is also known as 
Wujud-i-ishtiqaqi (derivative existence) or Wajud-i-izafi 
(relative existence), which is the reality of Humanity. 
Thus the Dhat is immanent in Wujud-i'izafi, the latter 
is immanent in asma, the latter again in forms of 
names (the soul-world). The soul-world is immanent 
in the mithal-world (the world of thought); and the latter 
again is immanent in the material world ; all this in 
the downward arc to produce Insan-ul-kamil (the 
perfect man ;) who ascends on the upward arc through 
all these stages to Wahdat or Haqiqat-i-Muhammadi 
by self-realization and finds himself reflected there, as 
the latter is reflected in the Dhat. Thus Wahdat is 
the mirror in which the cosmos is reflected* When 
God observed the forms of His attributes (asmai-eiahi), 
r.e., His Divine names, He found them in agitation for 
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sell manifestation ; anti they manifested themselves as 
asmai-kiyanii mundane namesj and thus found 
their sakina (rest), The observance of asma-beiahi 
and the manifestation of asma kiyani was at one and 
the same time, although sequentially the one is after 
the other, after the manner of an impression of a stamp- 
which is taken at one and the same time, although the 
line in the lower impression reads after the upper line. 
The formSj being the form of God’s own attributes, 
cannot be said to have been en : they were 

hidden in Dhat and became manifested *, as there was 
no duality. Neither did the world exist along with 
God from eternity as Aristotle held, nor did it come out 
from nothingness, as a poet has said : — 

Qabilivat bija.1 ijail nist^ 

Fayli fftil khilajii gabil nisi 

“Aptitudes are not the creation of the Creator. The 
work of the Creator is not contrary to their demands.” 

Before manifestation the world was immanent or 
potential in the Dhat of God, and ‘‘God was mdepen' 
dent of it’’ AllaJm ghaniyim a^iil alaniin {S-tiraiu- 
Aicd-hnran ; iii. 96). 

He had knowledge of His own eternal existence. 
To acquire knowledge of temporary existence, He 
manifested His own attributes in forms whose supple- 
mentaries ware forms of objects. He thus possessed 
eternal knowledge ot self and temporary knowdedge 
of the forms of His attributes (asma); which, however, 
were fixed and stable in His knowledge and were 
thus named Ayani-i-thabita. 

The Haqiqat'i'Muharnmadi did not come out in 
the form of Muhammad (peace be on him), for then this 
would become a form of avatarism or incamationj 
which Muhammadans repudiate; it only directly 
influenced the life and character of the Prophet from 
beginning to end, while in the case of the other 
prophets of God, it worked through mstrumentalitjes. 
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The Isrst ism (name from an attribute oi Go-^) fs 
Badi (inventor without a model} and it prayecJ to its 
Rab (ru.er) for its counterpart and out came Aqlul- 
ku] (absolute reason), (a) These two were the spiritual 
Adam and Eve, and produced the ism Baith (the 
causer), •, which in its turn prayed for its counterpart to 
its rab Badi, and had its mate in Nafs-l-kuh and so on 
with the remaining asrna till the ism Rafi-i-rd dharajat 
(elevator of ranks) came out with its counterpart fnsan- 
ul'kamil. 

Ba asaii kish ek rah naik bingdr 

Ki madar ra pidarskud daz nmdzir — Gulshand-Raz* 

Ponder well once for ail on your origin, 

Your first mother had a father who was also her 
mother. 

The result intended by the whole creation is 
Insan-ul~kamil (the perfect man); and this perfect when 
man appeared, he was directly illuminated by Aqlul-kul 
or Qalam-i-ala (the superior pen). The Prophet is 
addressed as Vasin “Oman’" in sura xsxvi ; and 
in first revelation to him through Gabriel he had 
to read in the name of the Most Holy Rab 
who taught man through the pen, what he did not know 
before ” \Surainl Alaq %cv\ : 1 — 6), On account of this 
direct infuence of Aqluhkul, he became !nsan-ul-kamil 
(perfect man), who came out of the churning, as it were, 
of the whole ocean of asma, bringing along with him 
the ambrosia not only of this life in the form of his 
shariat but also, in addition, life eternal. God created 
man out of a clot and made hinri Insan-ul-kamil. Maw- 
iavi Muhammad All Sahib thinks that a clot here means 
only ' one of humble origin ’ {vide note 2,770 to his 
Quran) ; end Rodwell thinks that pen means “ a 
powerful help of propagating the knowledge of Divine 
Unity. ” It is God Himself in His first ism that illumi- 

(a) Ayjtiai Haqaj'iiq Wuma, Ijelng: coJa:nentary of Jamai Jaha:3 Nniaa p SP. 



WISDOM OF THE PROPHETS 


xxX 

isaSe(3 the prophet's mind, just as in the case of jesus 
Christ, the Spirit of God descended on him at the time 
of baptism (5ri Mark 1— 10, St. Maithm ii. 6 Si. Luke 
!— 32 and Si John. hi. 22 ) in the form of a dove accom- 
panied by a voice from heaven. The gnostic Christian 
calls this Spirit of God, by the name of Aeon Christ 
which *■ ascended to its native region before crucifixion * 
The Shayk refers to this in the poetical lives that pre- 
lude his wisdom of Christ. 

In his Futuhat-i-Makhiyah, (a) the Shayk explains 
the same doctrine of devolution in another way. The 
whole Cosmos is the manifestation of the head-iine of 
the Quran, vis.., Bismillah Mr Rahman nir Rahim 
the name of God with His unconditional benevolence 
as well with His conditional benevolence-” The un- 
conditional benevolence relates to the granting of the 
prayers of ayan according to their aptitudes ; and con- 
ditional benevolence relates to the granting of rewards 
in respect of merits earned by the believer as explain- 
ed in his Fas-i-Sulairaaniyyah. This phrase is a predi- 
cate, the subject of which is understood- The Shayk 
says the subject is IhUdaya ul alum (origin of the 
world). The whole sentence will then read ; ” The 
origin of the world (is) in the name of God with His 
unconditional and conditional benevolences.” The 
origin was in the point of the letter Bay of Bismillah 
or as a Perstan poet has put it referring to the gutij-i~ 
mukkj (the hidden treasure), mentioned in a hadith. 

Hast kalidL'daray gunj-Lkakim 

Bismillah hir Rahman nir Rahim. 

The key to the hidden treasure of ‘the Wise/ 

Is this Bismillah htr Rahman nir Rahim 

The point {nuqfd) is Dhat-i-Bahat (absolute Dhat) 
“ which is not in the likeness of anything ” Laysa ka- 
mitkliki shavun [Stmrains Shura xlii t 1 1) and about 

Tap v/T'F CiTapT 
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wkich we kave keen told that God precludes the banda 
from enquiring Yuhadh-dhirtt kimt allwhu nafsahtt 
iSuratu Aali Imran ni : 29}j and Laticdn hikul 
absar wa him yndiikul absar wa kua laUfim khabir 
[Suraiul Anam vi ; 104) “ Vision does not see 

Him and He see the vision. He is subtle and aware " 
The world does not see the ego of man ; the ego of 
man sees the world ; so the world cannot see the Dhat 
of God and the Dhat sees the world. The nuqia first 
lengthened itself out and became alif, Atam lira iia 
Rabbika kayfa muddassilia^ {Sitratiil Fur q an xxv : 45) 
“ Do you not see how your Rab has lengthened His 
shadow. *’ 

The seven sifat (attributes) are flm (knowledge). 
Nur (light), Wujud (existence). Shuhud (observance of 
His own potentialities), Sama (hearing the prayer for 
manifestation oi these potentialities), Basar (seeing their 
forms), and Kalam (granting their pfayer)j and to these 
seven primary attributes, twenty-one more are added 
so that twenty-eight asma (names indicating the named 
with attributes) came out according to the number of 
Arabic letters. The tilted from its vertical attitude 
to horizontal, and became bay which is still alif with a 
nuqiaheXovf, to show that it is still a lengthening out of 
the shadow of nuqia (dot) or Dhat-i-bahat in another 
attitude, vtz., of Asmai kiyani. Bay is thus a symbol 
of asmai-kiyani (mundane names) which are the outcome 
or external manifestations of all asmai-elahi. The full 
conglomoration of all the asnjai-elahi (divine names) 
is the name Allah who remains hidden ; and the full 
manifestation of their counterparts is the name banda 
who is apparent; and when all asma are equally poised 
in the banda, he becomes Insan-ul-kamil, Sayah ghum 
shawad chun bar sar rasad afiab- “The shadow dis- 
appearsi when the sun reaches overhead. 

Each ismi-elahi saw its ismi-kiyani* and breathed 
its breath into it. This bfeathing*in is the Holy Ghost 
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known by the name of Rabman. Call Him Allah of 
call Him Rahman ^ says the Quran. Qui td lulahct aiutd- 
fir Rahman {Suraiu Bani Israel xvij : ! 10). The cos- 
mos was thus vitalized and externalized fay the ism, 
Rahman' The fruit of this process is the ism- Rahim, 
Bil momiftina mufur raivhim {Sziraitd Bar at ix\ 128) 
“ To the believers the prophet is compassionate and 
bestower of blessing ” W'h' ma arsal iia ko- ilia- tahwahn 
lil alamin (Suratnl Anbiyya xxi : 107) *’ We have not 
sent thee except as a blessing to tbe world. 

The ‘ universal benevolence ’ is the Divine inflalus 
that brings out whatever there is in the aptitudes of 
the ayan—jamali or jalali (good or evil). Gulshan-i- 
Raj says — - 

Her chi uz syn wa sliayn-Ishiniast, 

Sar da sar muqtnsa-i-ciyn ishtimast. 

Her chi ayn-i^shuma taqasa hard, 

Jhond-i‘faisi man aan htmayda hard. 

Whatever is of good and evil from you, 

It is the demand of your own reality. 

Whatever your own ayn demanded. 

My benevolence made it manifest. 

Good and evil are tbe manifestation of whatever 
there was in the ayn, through the name Rahman. The 
terminal word, Rahim, in the head-line is the special 
benevolence of God towards those who approach Him. 

SuratuiFatihah is the expansion of this head-line of 
the Quran and the Quran is the expansion of that 
Sura ; m fact the miqla, js manifest in ail its permuta- 
tions and combinations in the Quran ; just as Dhat-i- 
bahat is manifest in all its variegated aspects in the 
known cosmos. 

The Ayani thabita The philosophy of tfie 
Shayk is certainly a new philosophy to the world. 
The ezttelecheza- of Aristotle makes the world co- 
eternal with God, The ayani-ihaUta of the Shayk 
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make him sail clear ol this duality ; the ayan 
are God’s own aptitudes, says the Shayk; they are 
the Kanzi'mukhh (hidden treasure) in the language 
of a hadith. in introspection, God saw them. They 
appeared in forms, the process of finding and 
appearing being simultaneous, as the impressions of 
upper and lower words in a seal are simultaneous in 
in the making, though one is prior in rank to the 
other in reading ; and when they appeared in 
knowledge, they became thabita or fixed m it- The 
duality of Aristotle has been avoided and Tawhid 
(oneness) kept intact. 

The Future World — The Shayk was one of those 
who had seen the akhirat (the future world), even from 
their places in this world. He met all the great prophets 
and awliya (friends of God) in his travel therein. In 
Chapter 390 of his book Futuhat-i-Makkiyyah, he says 
that he saw Enoch lEdris), who said to him that even 
as a Nabi of God, he did not know when this world 
had begun, and to what limit the creation extended ; 
for with every breath, a new creation manifested itself 
and God is always Creator ; “ the akhirat will be there 
be for ever.” Al akhiratu-kkairun wa abqn (Suratul 
Ao-ba Ixxxvii ; 1 7) “ the future world; is better and more 
lasting- ” “ There is only one world of existence, and 

this world has become a world on account of you ” In 
the scheme of Tanazzulat (devolutions), this world is 
the last stage of descent i-e. akhirat. In the scheme of 
(uruj) ascension, the world on the other side the grave 
ibarzakJt) is the first lowest rung in the ladder. 
It is thus also called the akhirat (a) Death is a bridge 
that joins the two or as a hadith puts it Al viotn jasrun 
dyan ul habib Wal habib “ Death is a bridge between the 
lover and the beloved. 

“We cannot go out of existence even if we want," 
recently declared Sir Oliver Lodge, the famous scientist 

fe^Tcr'inn account oi the ailiirat, vide ‘Studies iu TasatTWaf pp, 54, 55 and 204 
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in a sermon pfeaclied at Glasgow “we contmue as spirits 
which have substantial bodies of ether. I have been in 
touch with the minds of people, who have parted from 
their bodies* They preserve memories, characters and 
affections." 

There ate planets whose one revolution forming 
their day, takes up several thousand years of time as 
calculated on this earth. Once the Shayk saw some 
men perambulating arcund Kaaba ; one of them asked 
him whether he had recognized him? and said that 
he had died some 40,000 years before* The Shayk re- 
plied that Adam had not lived so long ago as that, 
and then recollected the hadith af the Prophet (peace be 
on. him ) Innallaha iaala khalaqa mivaia alafa Ada- 
min “ God has created two lakhs of Adams." In Chap- 
ter 340 of the same book, he Says that he met with 
Abraham, to whom he recited the Quran ; He met 
with Moses, at whose hands he performed tawha (re- 
pentance) ; he met with Hud, who explained to him 
the nature of existence (vis., that God is eternal in 
eternal existence and transcientin transcient existence). 
And he met with Muhammad (peace be on him), to 
whom the akhirat is the permanent world. The Prophet 
(peace be on him) has said Annasu nivam-um fa idka 
viaiti tnitbaku. “ The people are in sleep, and when 
they die, they awake," but those who are dead to this 
world, sometimes, get a peep into that world from their 
places here. Therefore by his will-power, the Shayk 
tried to make dreams verdicaJ. 

The Spiritual Hierarchy. In the 24th chapter of 
Futuhat, he says that from Adam to Muhamnuad (peace 
be on him), 23 Kutubs have existed one after another. 
He met with them all in barzakh (soul-world), while 
he lived at Cordova- In fact, be says there is only one 
kutub, tis., the soul of the Prophet (peace be on him) 
which illumines the souls of all kutubs, prophets and 
awliya. Below the rank of kutub is Ghawth, who takes 
care olthe countries, whether of believers or unbelievers* 
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the Quranic Verse Va ayyuhal ladhina amami a£yul- 
laha, •mu atiyar -rasuia wa •wulil amri minkum {Suraiun 
Nisa iv : 59)- “ O people who have brought faith, obey 
God, obey His prophet and obey those placed in com' 
mand over you,” the last command refers to obedience 
to kutub, khalifa and awliya. While a kutub takes 
care of the whole worldj awtad (literally nails) are in 
charge of the four corners of the compass (north, east, 
west, and south); and abdals who are seven innumbef 
rule over the seven continents, which are under the 
control of the seven planets, which are inhabited by the 
souls of particular prophets- Kutubs and the Ghawthes 
correspond to the Manus and Bodhisatvas of the 
Hindu and Buddhist cults. 

The Doctri.ne of Uruj (ascent). In his FasT 
Moosawiyyah, the Shayk has buiicSed up his doc- 
trine of Tanazzulat (devolution) as explained above ,* 
for to the question of Pharoah Ma rubbul alamiti P 
'‘What is your Lord of the world ?, ” Moses 
said Rabbus samawati wal ardi Wa wiz ba^ynakuma in 
kunium mwwginin (Suratns Shzcra xxvi: 24). "The 
Lord of the heavens and the earth, and whatever is 
between them, if you are people possessing the eye of 
discernment-'’ The Shayk has developed this idea by 
adding Ztikaru fihi snwarul alamm pizn nlwin zva kntvas 
sawawu Wa siflifi wa Jiuwal ardu aW yusharu bimahiha 
"fn Him manifest themselves forms of the worlds from 
on high, which are heavens and forms from below which 
are of earth " That is, He is manifest in all forms 
(vide page 164)- 

In his Fas-i'Muhammadiyyah, the Shayk has deve- 
loped his doctrine of Uruj (ascent) Subkan al ladki asra 
bi abdiki Ulan minal masjidil haranti il al masjidil agsa 
(Suj'sUi Bani-Ssrael^ xvii: 1). "Glory be to Him who 
made His servant go on a nigh t fom the sacred mos- 
que to the remote mosque.” 

This was the Prophet’s Sayr-iU nUah (journey to- 
wards God), which was in a night, i-e-, be was blind- 
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foWetl to his limited attributes and realized in Hmself 
the orientation of unlimited attributes ; and the journey 
was from his sacred physical body to the remote soul- 
body, which was the stage of Ajsadtna arwahina, arwa- 
hina ajsadin^ ‘‘our bodies are our souls and our souls are 
our bodies” as MuhibuHa of Allahabad, the corornent- 
ator of Fusul'Hikam has put it. In this stage, the 
body itsell becomes the soul, in which manner also, 
Christ, was “exalted to God’s presence” Bal vnfahul 
tahii eliki [Suraiiin dsisa iv ; 158); and further up 
begins Sa'vr Jillah (journey in God i- e., in. the stage of 
Wahdat (or Haqqat-i-Muhammadi). 

In the case of Muhammad (peace be on him) it 
was said- “He is in the highest part of the horizon”'— 
f'Fi? bil oufaqil aala (Su-miun Najtn- un : 1 ) 

“And he drew near, then became lowly,” Thum.' 
ma dana fa taala (Ibid : 8.) 

*‘So he was the measure of two bows or closer 
still” — Fa- kma gaia gowsi-ni aw adna- — (Ibid : 9-) 

“And He revealed to his servant what He reveal- 
ed" — Fa aw ha ela abdihi -nta a-wha-{J6id: 10.) 

Here the Prophet (peace be on him) was fani (an- 
nihilated) in himself and baqi (permanent) in the Dhat 
of God- In fana itself (self-annihilation), baqa (the 
real l-ness) dawns, as the Methnawi puts it, 

Jihd kmi dar b&ykhtcdi khud ra biyab. 

Dhud tar waliahu alaw- bis sawab. 

Acquire self-annihilation, and find your self 
Sooner than you expect ; God knows the best. 

A part of the Kalima of Islam is Ashhadu anna 
Muhammadan abdahu wa rasubahu, ‘*I bear witness 
that Muhammad is His slave, and His rasui (mes- 
senger)”- Slavehood as explained on page 1 90 indicates 
fana (annihilation of pseudo-self) — When Muhammad 
(peace be on. him) became fani (annihilated) in his 
limited sifat (attributes), he became baqi (permanent) 
in the unlimited sifat of God ; as a plenipotentiary is 
nothing in himself, but possesses by devolution all the 
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powers of tiie king whom he represents at a foreign 
court — Muhammad is thus God's plenipotentiary, 
which every Muslim is required to testify to, and this 
rank devolved on him in his state of baqa. 

Ba^ai-^abad wu bad as fana bas^ 

Raivad anjam-i-wu akhar ba aghas, 

(Gulshan-i'Raz) 

He finds eternal life after dying to self, and again 
He runs another course from his end to his begin- 

nittg. 

in his journey towards God (Sayr-il-allah), Moses 
had not rid himself of the encumbrances of his limited 
sifat •, (attributes) and could not enter the valley of 
Towa, the command, therefore, to him was, F(^ akhla. 
■tialika. Innaka bil wadil maguddasi imva- {Suraiu Ta 
Ha xx: 12 ) — “Therefore put off your shoes; surely you 
are in the sacred valley of Towa.” (a) 

Some consider that Towa or Tuwan means, 
isvice^ signifying thereby, the twice blessed valley ; 
some think it is the name of the valley itself. It is, 
however, plain from the context that it Is the valley of 
Fana (annihilation of self) Unless Moses were fani, 
he could not have descended in his “second downward 
journey” Nuzlaian ukra" [Surutal Najm Liii ; 1 3) 
and have had his deydat (beatific vision); and the 
command therefore to him in that condition was, Lan 
iarani Moosa {Suraiul Arajfrii : 143). '‘Thou canst 
not see Me, O Moses/’ Self-annihilation is the result 
of Jillah ; this condition is very short-lived — almost 
the twinkling of an eye ; after which the salik makes a 
downward journey for the reclamation of humanity in 
what is called Sa^r ma aliak (journey with God), and 
reaches the stage of Alam-i-arwah (the soul-world), 
where alone he has his deydar (beatific vision), which 
is the goal of man’s existence and which forms 
the fas (bezel) of Muhammad (peace be on him) — 
Other seers (into alamd-ghayb\ and prophets 

Ja) Foi further ccuunientary-vide p, 162 . 
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have had their sariadhi^ nirvana^ ascmsim^fana etc., 
(iadscalwg extinction of pseudo-self) ; and it was reserv- 
ed for the Prophet to have had bis deydar indirectly 
through asma and sifat in this world, and directly by 
tajaiiiyat (illuminations) in bis wairaj — Hence Fas-i 
Muhammadiyyah (Wisdom of Muhammad p- 171), as 
explained by the Shayk. mentions the three things of 
of this world, which were beloved to the prophet, viz 
women, fragrance, and salat (prayer), in which he had 
the deydffx of God, in this world — -these were symbolical 
of the manifestation of His jamal (beauty), of the frag- 
rance of His act of creation, and the realization of His 
immanence and finally, of His tajalljyyat (illuminations). 
Jn salat consists the mairaj of his followers — the goal 
of their life is the deydar of God and not absorption into 
Him; for our ayani thabita will remain as such, etern- 
ally in His knowledge ; and His knowledge is eternal. 
The Quran says in this respect Wujidmm youmaidhm 
■naziraiim da- Rabhiha nasira {Snraiul Qiya^nah lsxv : 22 
and 23), (Some) taces on that day shall be bright. 
Looking to their Lord ” Yonma iaral mozimmina tml 
mouminati vasa nournhum bayna ivdhitK xaa bi aymand 
him{Suraiul Hadtd lvii: 12) — ** On that day, you 
will see the faithful men and the faithful women, their 
light running before them and on their right hand ” — 
Therefore the Muslim prayer for a dead man is 
NanHuarallalm marqadlm. “May God illuminate his 
grave ” Those who have not deydar here will go 
on groping in the dark in the thereafter, — Man kana fi 
kazikil ama wa fa hua pi e^khira lil ama tva asalhi sabUa 
{Suralu Banz-Israel xnr. 12) “Whoever is blind in 
this (world), will also be blind in the hereafter, and 
more erring from the way 

Prophet returned from his Sayr-fillab with the un- 
limited attributes of God ; 

“ And ciriatnh he saw Him in anotker descenf’, 
Wala qad rahn- naslaiin ukhara [Suratun Najm 
Liii : 13), 
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Ai the farthest hie tree^'—hida sidaraiil mimfaha 
(Hid : 14). 

Near tv hick zs ike ^arden^ the place to ie resorted 
(o'’ Indaha j annatul tnatva {Ibid: 1 5)- 

After descent from Wahdat to the soul-world, in 
which the jannat (paradisej is, the Prophet (peace 
be on him) had his vision of God (beatific vision)? his 
transcendental wonder (the stage of Wahdat), in which 
“that which covers, covered the lote-tree" — Idha vag'sha 
us Sidra -mm jagsha {Ibid : i6 ') — having left him and soul 
consciousness having returned, with a sense of 
differentiation. It is still impossible to say what 
had covered the lote-tree (the soul body of the 
Prophet) i e- what had overwhelmed his soul-conscious- 
ness at that stage; but the Prophet appreciated it most 
truly and intensely, as “ His eye did not turn aside nor 
did it exceed the limit ’’ H'a Zaghul basaru, toa ma 
iagka (ibid : 1 7 )- 

All ihcct could be said is He scsio of the greatest 
signs of his Lord'' L&qad ma nti-rt aVaii Rabbihul kubra 
{Ibid: 18), 

As explained in Fasi'Muhammadiyyah, God sees 
Himself in the mirror of man ; and man, in bis uruj 
(ascension) sees his self only, in the mirror of the Dhat; 
hence the hadith, Jdbn arafa nafsahu Jaqad arcifa Rab~ 
bahu, “Whoever understood his self understood his 
Rah.” In a hadith quoted by Ghazzali, (a) it is said 
Raayfu Rabbi lilaial niairajifi ahsana surcd adha skanu 
“I saw God on the night of mairaj and Pie had a most 
beautiful face’’ — Any way, the Dhat of God does not 
come under observation, only Its signs and tajalliyat 
come. 

Such was the nature of his maira}, “which he (the 
Prophet) does not speak out of his own desire ’' — Ma 
'Santiqu. anil koto a {Surazun Najm LIII : 3.) 

(a)» KiinayAi Saadat p, 20. 


,»W-« I 





XL \\ISDOM OF THE PROPHETS 

Gur chi Quran az Cabi paVgamiar ast> 

Herr kigouyad Haqq nagufta kafir ast (r4ethnawi}. 

Although the Quran is from the lips of the Prophet; 

Whoever says God did not speak it, is a hider of 
truth- 

Here the certain drops before the eye of hashf 
{illumination) of the seer, or of the mind’s eye of the 
saUk> 

Agar ek sarai moi bar far par am\ 

Farougk-^utaj alii bu suzad par am. 

If 1 fly higher by a hair-breath than the lote tree, 

The glory of His tafalli will singe my wings. 

Thus said Gabriel, in response to the call to 
accompany him higher aloft the lote-trec, on the night of 
Mairaj to 


the Prophet fpeace be on him). 



WISDOM OF THE PROPHETS 

CHAPTER I. 

THE WISDOM OF ADAM (Fas-i-AdamSyjrah) 

Sliayk Muhiyyuddm ibni AH ul Arabi calls this 
Fas, llqai-Rahmaaiyyali, a direct inspiration to Him, as 
opposed to indirect inspiration {Nalth-i-RuHi}- A 
direct Rahmaniyyab inspiration is from the name (ism) 
Hadi without any intervention from the name (ism) 
Muzil. Again these two inspirations are opposed to the 
inspirations from the name muzil — which also are both 
direct and indirect Direct inspiration whether Rahma- 
niyyah or Shaytaniyyah comes direct from the ism 
(name) hadi or muzil on the mind of the salik, while the 
indirect Nafth-i-Ruhi comes through the chain of lower 
jamali (beautiful) names and an indirect Shaytaniy- 
yah comes through a material object ,e.g., the temptation 
to steal, when there is an object to steal. 

The first thing that the Lord caused to dawn on 
the mind of His servant, (h e-, the Shayk) is the Bezel 
of Adam. The word Fa.s means either essence of wis- 
dom or a bezel on the ring. In the former case, it is 
the essence of wisdom attaching to a particular Pro- 
phetship ; the fountain-head of which wisdom is the 
particular name of God, which overshadows the soul of 
that prophet, according to his ayn (form in the know- 
ledge of God), When the word is construed as bezel, 
it means that the heart of the Prophet is engraved upon 
with a particular name (ism). 
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When God wanted to see the forms (ayan) of His 
names (asma) or if you like, to see His own form 
(ayn) in. such a composite creature, that being attribu- 
ted with His own innumerable names (asma), exhibited 
His full grandeur, having been endowed with His exis- 
tence, He exhibited His own secret to Himself, i. e. 
He saw it in such a creature that exhibited all His 
attributes, so that His own secret manifested itself to 
Him. He was observant of Himself before manifesta- 
tion; but this observance is not the same as observance of 
self in another. For in the former ease, there is no neces- 
sity for an external figure; while in the latter, there is. 
In the first case, the self takes the shape that the require- 
ments of the external figure demand. When He wanted 
to see His Dhat by means of His asma (names), He 
made a form of the cosmos in the shape of a symmetrical 
figure which had no soul- That form was like a glass 
without brilliance and did not reflect His asma. When a 
thing is made perfect, it becomes fit to receive the 
breath of God. This process of reception is called 
blowing-in of breath. This blowing-in is herein called 
command (amr) and is eternal Divine tajalli (reflection) 
which then flashed on the perfected form* All such 
commands emanate form Him and merge in Him. 
Adam became the brilliance of that form and also its 
soul; angels became the faculties, spiritual and physical 
of that form, which became the cosmos, which the sufis 
call Alam-i-kabir (macrocosm ) Angels are the powers 
hidden in the faculties and organs of man; these powers 
m their individualities are hidden from one another, 

Reason cannot penetrate so far as this; it is only 
kashf (spiritual discernment) that can do this. Kashf 
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aione shows the real ty of the figures of the world 
which are ht to receive the aoui- This reality alone is 
Insan (man), and Khalifah- The Reality surrounds every- 
thing in the cosmos. To God, it is like insan-ul-ayn 
(the pupil of the eye) by which He sees. It is also 
called 3asr (sight), for God sees His creation through 
it. It is also Inscin, because it has lois (affection) for 
all things. It is haadith (temporary) from the view-point 
of manifestation, for it was not before in azi (eternity 
without beginning) but became eternal in abad (eternity 
without end). The insan is a comprehensive and com- 
posite world. By its creation, the cosmos became 
perfect- It is like the bezel (fas) on the ring ,* the king 
attaches his seal to the treasury and protects it from 
being tampered with- Thus in the protection of His 
treasury, this signet is the vicegerent of God. The 
world will be safes so long as there is a perfect man 
in it- All the names (asma) of God, became manifest 
in man > and hence man surrounded everything in the 
universe. God reprimanded the angels about this very 
man; they were not aware of his worth ,vfor everybody 
could know only so much of God, as his capacity 
allowed him. The angels are restricted to only such 
asma as they could take count of ; and are unaware 
that there are innumerable asma besides, of which they 
have no cognizance and which they do not sing the 
hymns ol, while Adam knew all asma. When therefore 
they were commanded to bow before Adam, they ex- 
claimed- Atajalii Jiha monyufsidu fiha,{Sumt-ul-^Baqarah 
11:30) “What art thou going to create one on earth, who 
will create commotion in it ?” This was their contention 
with God. Adam sang the praises of God with all His 
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asms- This mcident is mentionedl to us so that we may 
reverance God and not complain against events that 
come to pass. The cosmos has no knowledge of itself 
but it is contained in God’s knowledge; it is Baiin 
(internal) in that knowledge and is not desti’uctible ; 
and has its effect on all external existences, the 
external existences are its ayan (forms) and not its 
ghair (other)- By cosmos I mean the realities of ayan- 
The cosmos is external in respect of ayn (form), 
and internal in so far as it is in knowledge. But its 
nature in the two aspects is different. It is haadiih 
(temporary) in manifestations} and eternal {aiiidi') in 
the knowledge of God- 

Knowledge is connected with knower, and life 
with one alive. Knowledge is a reality in internality 
and so also is life. 

We say God is living and knowing; angels are 
living and knowing; men are living and knowing. 

The realities of life and knowledge are the same 
throughout; but the knowledge of God is eternal 
{qadi?H) and of man temporary {kaadiih). Humanity 
is existent everywhere, the multiplication of bodies 
does not multiply its essence. To make temporality, 
it is necessary that it should depend on one, who 
makes it. 

Thus God explained His nafs in terms of our 
attributes- When we observe our attributes, we 
observe His attributes; only our attributes ere dependent 
and His are not ; He is without beginning and without 
end. He is the First in reference to us and He is the 
Last similarly- 
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Wc emerge out of Him, He is the First; We 
merge unto Him, He is the Last. His First is thus Has 
Last and ^wra. Thus also. He is zahir (external) 
and Latin (internal). He madeAlami-ghayb (the unseen 
world) and Alami-shahada (the seen v;orId). 

He attributed Himself with beauty (jaraa!) and 
glory (jalal) ; for He endowed man with hope and fear* 
The pair of these attributes are called His hands 
These pairs of attributes conjoined to create the perfect 
man, \vho is the composite of all realities ia existence , 
God remaining under veils of darkness (material 
bodies) and veils of light (souls); God is thus a veil over 
His own nafs. 

The Necessary existence is for God alone ; the 
world has no part in it. God will therefore remain, 
unrecognized by knowledge, which comes out of obser- 
vation. 

God created Adam with His two hands, by be- 
stowing on him the garments of His attributes- Hence 
He said to ibljs 

AfiZ m.a-nanka un Uisjudu lima khalaqtu H fadiyva 
Surat~us Sad — xxxvin:75). 

“What prevented you from bowing before him 
whom ! created with both my hands”. 

The garment of Adam is the very compositeness 
of attributes in him; iblis is a part of the cosmos; but he 
does not possess this compositeness, Adam therefore is 
the hbalifah of God, and he is in the likeness of God--' 
He posseses all things that the khalifah should possess 
from his lord- — God made man in His own image- The 
Possible has two phases, the Necessary on one side and 
the Negative on the other- If man takes the aspect of 
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the latterj he becomes adum (nothingness) ; if he takes 
the likeness of the former, he acquires existence. 

He, hov/ever, does not, become the former in esse 
for then it will be a case of transformation of reality — 
which is impossible. The abd (created) cannot therefore 
become Rab (creator). He takes on only the likeness 
of Rab and becomes His khalifah (vicegerent). 

This hhilafat is attainable only by the Perfect Man, 
whose externality is according to the forms of the 
world and whose internality is according to the reality 
of God. He is the composition of all external and inter- 
nal realities {Jiaqayaq). Thus God said Kuniu smnaJm 
wa basrahu^ “ I become his hearing and sight ” and did 
not say Kuntii aynahu zva asnaJm, “1 become his eye and 
ear”. Mark the difference between these two. God 
IS present in the things of the creation, according to 
their requirements, but not in composite form as in the 
khalifah- If God is not immanent in created thingsj the 
latter would never have existed. Thus the world is 
dependent on God, who alone is independent {gani). 
Everything is correlated to everything else, and is not 
separated from the Divine Dhat. 

From the internal and external phases of the dhat 
of Adam, it is plain that he is the Truth as well the 
created. Adam is one nafg, Irom which the humans 
have come out- 

Ya ayyuhan nasuttaqzc rabbakzim alladhi kJiala 
qakum win nafsin wahzdaiin wa khalaqa minfia, sawjuha 
zva batha minha rijalan kathiran wa nisaan {Surat~un- 
Islisa IV : 1) “O, people fear that Providence, who crea- 
ted you out of one nafs; and out of that nafs created his 
consort and out of these, many men and women-” 
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JVaitagu rabbakiim (Fear your Rab) means tbat 
what manifests from you, make it your screen; and let 
what is hidden in you be your screen- What is hid- 
den in you is your God. Things are good and evil. 
In evil make your self the veil, so that you become a 
people who reverence God- if before refining your 
nafs, you refer evil to God, you become Mulhid (one 
who conjoins himself with God)- If after refinement, 
you do so, you become disrespectful. The Prophet 
observed the shariat himself 

Note — God observed Hi m self and became aware of His 
Reality. The first internal {baiitii') form in which He observed 
Himself is called by the snfis, Haqiqat-i-Muhammadi (Reality of 
Muhammad); by the Christians of the School of Alexandria, 
the Son of God; and by the Hindus, Nari'ayan. The first 
observence marked four hypostases {itibarat), Ilm (knowledge), 
Nur (sight), Wujud (existence), Shuhud (observation), Here 
He observed the forms (ayan) which became the realities 
of the worlds. In the second observation, which was 
that of ayan (forms) in detail, knowledge of self became knorv 
ledge of (foreigner) ; existence became life, nur became 
ego, shuhud became power To these, three more itibarat, are 
added viz., kalam (speech) sama (hearing) basr (sight) 
When He realised His potentialities, sight (basr) came into 
evidence, when the requirements of His potentialities weie 
realized, hearing (sama) came into evidence — and when He 
attended to their requirements, kalam (speech) resulted. So m 
the second observance, seven attributes are observed. This 
stage is called HaqiqatTnsani (the Reality of Humanity) 
Then came 7X4=28 attributes with their forms which are called 
asma. 

Now each ism (foim with an attribute) takes the shape of the 
ism above it, just as Haqiqat-i-Muhammadi took its shape after 
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Dhat ; and Haqiqat-i-Insani took its shape after Haqiqad 
Muhammadi. 

The point to be noted is that the Dhat flashed its tajalh 
(reflection) on the first form, tvhich became HaqiqaEi'Muhammadij 
there was no void or vacuum in Dhat, as there is no such 
vacuum in the light of the lamp when it shines on things around 
The criticism of Beneditto Croce the living philosopher of 
Italy that descent implies vacuum in the higher grade become 
null and void- 

One of God’s names is Samad {Surat-ul Ikhias CXll : 2). 
Samad means "’that which has no hollow in it.” According to 
the Grecian Atomistic School of philosophy (D founded by 
Leucippus of hiiletus, and Democritus of A-bdera, there was 
before creation •fnU’ cn orte side and 'void’ on the other. The 
'fuir consisted of atoms, and they began to pour into the Void’ 
which resulted in the manifestation of a circular motion. Now 
there was no such void in the Dhat of God, “He is now as He 
was before.’’ Hua al am katna kana. He flashed His 
tajalliyat (iliunainalions) on the forms (ayan) of His own aptitudes 
which appeared in His knowledge. That is, His tajalliyat 
appeared in the forms of His aptitudes, which in the lower stage, 
became His sifat (attributes). The whole cosmos is thus one 
tajalli (illumination) of God. There is no room for Incarnation 
or Avaxarism. 

If God becomes incarnate on earth or an Avatar, His place 
in the highest stage must become void. According to Ibnul 
Arabi, He only flashes His attributes (in which the Dhat inherc,s) 
on the fDrm.s which are in knowledge, and ‘He i.s as Tie w'as before’ 
Hikt al ana kama kana- The attributes flashed become limited 
according to forms. They are batin fintenml) and xvhen flashed, 
they become 7.ahir (e>'ternal) although in both Cfise.s, they are 
still in knowledge. In the o.ne case, they are Ayan-i-thalntha and 

faj The Plii. of the Pr, lexical translated by DoaghJas Ainlie p, 255. 

(b; Ueberxreg, Histary of PMoeophy VoL I page 67. 
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in the other, Aym-i-sakim. This exposition of the doctrine 
of asma cuts at the root of metempsychosis. It is the lower ism 
that takes after the higher ism, and the higher ism does not itin- 
erate as transmigiation suggests. 

The First Form m internality takes its light from the Dhat 
and the lower forms from this First Forms till the last Form takes 
its light from all the forms and becomes a perfect form in 
externality. Hence, in the hadith of Jaber, the Prophet (peace 
on him) is reported to have said Anu min nurtiUahi wa kulhi 
shayin min nuri " I am from the light of God, and all things are 
from my light," The Dhat of God with all Its attributes shone 
on the First Form (Haqiqat-i-Muhammadi); and Haqiqati Muham- 
madi made its tajalii in all its eifulgence (with ail asma) directly 
on the mind in the case of the Prophet, and indirectly through 
Haqiqat-Mnsani on the minds of other prophets, accordingto the 
ism or asma which they represented. 

Thus the Prophet (peace be on him) was not an incarnation 
(God embodying Himself in mar) or an avatar (God descending 
in man) ; but only an abd or servant of God so far as form was 
concerned ; and partook of the attributes of God directly, so far 
his attributes were concerned ; while the other prophets partook 
of one or more of them indirectly through Haqiqat-i-Insani. 

The figure of Adam is composite of both kinds of attributes 
Qalali and jamali), and contains all asma (forms with attributes) 
from Badi to Rafiud-darajat on the Elahi-side, and Aqli-Kul to 
Insani-ul-kamll on the Kiyani-side (vide the diagram). It was 
thus formed with both hands of God. It is thus the macrocosm. 
Insan-ul-kamil (Kiyani-side) is the counterpart of Rafiud- 
darajat— elevator of ranks — (Elafii side.). The microcosm corres- 
ponds to and is the lesult of this macrocosm, This is the meaning 
of the Bezel of .A.dam. Muhammad (peace be on him) is the 
composite bezel of the bezels of all the perfect men that have 
appeared and will appear on eartli ; for perfection that has once 
manifested on earth cannot become more perfect. Awliya, how- 
ex^er, appear to call all stray men and to bring them to the path 
of the perfect man, 
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CHAPTER ll 

THE WISDOM OF SETH (Fasi-i-Sfithiyyafe) 

This is an indirect inspiration ol the Word o! 
Sethv Gifts that are bestowed on creatures are either 
with their instrumentality or without their .instrument- 
ality- These gifts are of two kinds : gifts of Dhat and 
gifts of asma, which are appreciated only by adepts. 
Some of these gifts whether they be definite or indefin- 
ite arc obtained for ashing and some without ashing. 
!n asking for a definite gift, the supplicant refers to a 
particular object desired by him ; and in an indefinite 
asking, the supplicant merely asks for a thing that is 
for bis beat- The supplicants too are of two kinds. 
The first is a person who is actuated by his nature to 
ask; for “man is a creature characterized by hurry” 
Innal tnsana khuliqa haluan — i^Surat-td-'Maarij lxx; 
19); and the second is a supplicant who is actuated by 
the idea that such a thing is in the knowledge, of God, 
and is to be had for the asking. He doevS not know 
what is in the knowledge of God, and whether his pre- 
,sent aptitude is susceptible of acceptance; for aptitudes 
change from time to time. Aptitudes are known only 
after they have been proved by the acceptance or non- 
acceptance of supplication; or are known by their own 
nature in the man, who realizes that he possesses such 
aptitudes- Seme others supplicate only on the ground 
of the verse asiajib lakum {Snratui Mumin 

XL : 60.) “Ask of Me and i will grant”; they are 
servants and simply carry out a command, and are not 
copperned with the question of definiteness or indefin- 
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iteness ; or remain quiet as in tlie case of ]of>j who 
remained quiet in his calamities in particular circums- 
tances; and supplicated when the circumstances 
changed, and got out of caiamitles. A supplication is 
fruitful only in its time and not beforehand or after . 
and its granting is held over to the appointed time, if 
made beforehand- 

We have referred to the supplication without ask- 
ing, By this is meant non-vocaJ supplication, for sup- 
plication is always necessary icr the grant of a gift, 
whether it be of words or of state or of aptitude- Man 
cannot understand aptitude; he can understand only 
state, which creates perturbation in his mind and body. 
Aptitude is a suppressed desire; it is also a sort of sup- 
plication- People who are conscious of their aptitudes 
refrain from making a supplication, as they know that 
what pertains to their ayan in the knowledge of God 
will come to pass ; and they prepare themselves lor the 
same, and absent themselves from their desires (nafs) 
and purposes. They are the people who are acquain- 
ted with the mysteries of Qaza wa Qadr ; some of 
them know this in abstract and some in detail* 

Those who know in detail have knowledge co- 
extensive with God’s, in respect of their ayan, {yakunafi- 
ilmihi binafsihihimanzilaii ihnillahi Hhi)^ for both know- 
ledges are from the same source, though the knowledge 
of God is foremost and the knowledge of abd is a con- 
cession from Him ; they are those who know by kashf^ 
the stream of limitless states that pass over their man- 
t'fhabiia. Now we turn to gifts; which . are either of 
Dhat or of asma- The gift of Dhat is a tajalli (illumi- 
nation) of God, and this tajalli will be in the form, of 
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•which the illuminated had the capacity and not in any 
other- Hence the illuminated sees his own form 
in the mirror of God, and does not see God. If you 
gaze into a mirror, the mirror disappears and you 
see your own form, the mirror being between the sight 
of the on-looker and the form- This is only an illus- 
tration of -what takes place and not of the reality. 
This is the highest stage, to which the ‘created’ can 
reach- Do not aspire to anything higher, and gel puzzl 
ed, God is not in the higher reaches) ‘all is blank there,’ 
{^IVama bad2ih2i Hal adumul makas). In enabling you to 
see your nais, He becomes your mirror ; and in mani- 
festing His asma, you become His mirror. The 
mirror of Dhat is nothing less than the Reality 
Those who remain quiet in this stage are “ the 
Seal of the Prophets” and ‘'the Seal of Awliya 
other prophets and awliya see through the lights 
of these seals. Prophetship has an end, and wilayat 
has no end* A prophet has his outward ordinances 
(shariat) and a wali has no such ordinances ; and he 
follows the shariat of the prophet. The Seal of the 
Prophets was before the advent of ail prophets; lor 
from his lamp ail the other prophets lighted their lamps- 
Kuntu nabiyan wa Adama bynui ma wat iin^ “I was 
Prophet when Adam was still between mud and 
Wikiter,” said the Holy Prophet (peace be on him). So 
also is the case of the Seal of Awliya, Awliya are 
those who acquire the attributes of God, being annihi- 
lated in their selves and permanent in God- Wilayat 
is one of the attributes of God ; one of whose names is 
Wali. The Prophet was Wali, Rasul, and Nabi all 
combined, and the Seal of Awliya is only Vi/ali and 
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Waris (heir). Hence the Seal of the Prophets will open 
the door of intercession. His stage is above that of ail 
asma ; the ism Rahman (the merciful) will not intercede 
before the ism Muntaqim (the avenger). 

All the gifts of God are obtained from His asmaj 
through His blessings which are pure blessings. The 
ism Rahman gives such palatable food, as will be free 
from blame on the day of judgment ; it also gives bitter 
medicine, which results in good health. His asma are 
more innumerable than the sands on the sea-shore 
Asma are only relationships of Dhat with particular 
attributes, which are only aspects of Dhat. Each ism 
is differentiated from another ism in manifestatior, while 
in its internahty, it is the same as the other. It is only 
owing to their innumerableness that there is no repeti- 
tion of the gift of the asma. This was the particular 
knowledge that was possessed by Seth. His soul 
helps the people who take interest in such matters, 
except the Soul of the Prophet ; for the latter’s soul is 
the fountain-head from which all souls derive their 
inspirationj) and this fountain-head (Wahdat) is the 
internal stage and above the stages of asma. The Pro- 
phet is, on account of his station, cognizant of ah asma, 
but on account of his physical body, is not; just as 
God possesses contradictory attributes Himself, like 
Zahir {external) and Batin {internal), Awwal {first) 
and Akhar {Lasf and He is their reality. He is know* 
ing and not knowing, seeing and not seeing. Seth pos- 
sessed the key to this knowledge of gifts* Therefore 
was Seth bestowed on Adam. 

God gave Seth out of Seth’s self, Al zvalada sirrun 
It abihi (the son is the secret of his father) ; the son 
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s'emains ijicjcJen in the existence ol his father, and comes 
out in the form of a drop and becomes human in the 
form of his father- Thus whatever he had, was from 
himself. There is nothing in a person from God or 
from another ; it is ali from himself. Things come to him 
in the shape of gifts from himself according to his apti- 
tude. When a man of kashf sees a figure, which gives 
instructions in matters that he did not know before, 
that figure is from his own ayn (reality) It is just 
like his figure in the mirror, which appears oblong or 
round, longer or shorter according to the character of 
the mirror. 

The variations are the gifts of one, in whom the 
tajalli takes place — and whom we have compared to a 
mirror; and one who has understood this, understood 
his capacity to understand to accept the different 
figures, and he cannot understand in detail until after 
he has accepted the figures ; although before accepting, 
he understands this in the abstract- While people 
think that God does whatever He likes, they attribute 
such things to Him as are contrary to his ism, A1 Ha- 
kim (the wise); and therefore negate Possible Exis- 
tence. People of real truth accept and prove Possible 
Existence, which is the existence ol God in the limita- 
tions of knowledge. The Possible is ‘Eternal without 
beginning* (azali) in the view of Urufa (gnostics), but 
Eternal without end (abadi) in that of Mutakallimin 
(Rationalists). 

Among mankind a male-child will be born after 
the manner of Seth; and he will understand this secret 
and will become the seal of the generation of mankind ; 
he will be twin-born with a female child, who will be 

k ^ 
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born first, the head of the male-chiid being at the feet 
of the female-child- This male-child will be bom in 
China ; people will then become barren, although there 
will be abundance of marriages. This man will call 
the people towards God and they will not listen* The 
people will not observe halal and karam and live like 
cattle; and then there v^?ill be the day of Judgment. 

Note ; — This chapter relates to gifts, and the necessity of the 
same from God. The lirst gift to Adam was that of a knowledge 
of God’s asma. The Lord assembled the angels, and said to them 
'T am going to place on earth, one who shall rule (in it) ” They 
said, “What, wilt Thou place in it, such an one, as will make mis- 
chief in it and shed blood.’" 

And He (the Lord) taught Adam the names of all things 
and presented them to angels, and said, “Tell Me the names of 
these, if you are right” They said ; “Glory be to Thee: we 
have only so much of knowledge as Thou hast taugljt us. Thou 
art Knowing and Wise.” 

He said : “O, Adam, inforni them of their names.” Then 
Adam informed them of their names ; {Siiraiul Baqarah i ; 30 — 
33). 

Adam was taught all the attributes and asma of God, mani- 
fest in himself and m the world around ; while the angels had 
knowledge of particular asma of which they were manifestations. 

This gift oi tile knowledge of asma was particularly bestow- 
ed on Seth, the son of Adam, as a matter of grace and not in vir- 
tue of acquisition, Al ti'iiladn sirnm li ahkiiscyw is the secret 
of his father). The knowledge of Uhat was not taught either 
to Adam (humanity) or to the hieraichy of angels. Hidden be- 
hind the attributes is the Dhat Man advances up to asma . and 
further up is the Dhat; and in the Dhat he sees his own face 
(reality), just as God sees Himself in the mirror of His asma, 
God becomes the mirror of abd, just as abd becomes the mirror 
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of God. This is the state oS Transcendental Wonder. What 
one sees and speaks to, in this state. Is His own Namus (individu- 
alized ayn). The fire that spoke to Moses irom the burning 
bush was his own Namus ; for Moses had gone there in search of 
file. The figure of His own ayn (reality) appeared before him 
and spoke to him on the mountain. 

The Namus of the Prophet (peace be on him), i. e., his own 
ayn appeared before him in the night of Mairaj in the shape of a 
beardless youth {mnaradin kkatii). Each salik sees the figure oi 
hiS own ayn at the time of ascent {iiruj). Hence it was said — 
Mon arafa nafsnhu faqad arafa Rabbahu, “He who understood 
his nafs, undeistood his God”- 

The birds in Fariduddin Attar’s allegory start on a long 
journey in search of Simurgh— passing over high mountains and 
deep valleys ; some drop off from the journey, some drop down 
by the road-side; and only thirty of them reach the goal, to find 
that they themselves were the Simurgh (Thirty-birds). 

The reality of ayan alone remains ; — 

Kullu vton alayha fan wet yabqa wajhu Rabbika dhul 
jalali wal ikram {Sumtur Rahman LV : 26) 

Everything is in a state of annihilation, except the face of 
thv Lord, with His grace and glory. 

The Mawlana says , 

Kulli shayin halikiini jus wajjii wu. 

Gnr iui dar wajhi wit hasti maju. 

Eveiything is in annihilation except His face- 
If you are in His Jace, do not seek existence. 

This gazing on the face led the Chistiyyah Order of sufis to 
gaze into the face of their murshid, who is annihilated In the 
Prophet (peace on him), who in turn is annihilated in God. 

It is one thing to reach, in one’s suluk, the partition that 
separates the Dhat from the ayn, and to find one’s own ayn 
reflected on one’s own vision ; and another to gaze on one's face 
in a mirror or in the face of one’s murshid, and to realise one’s 
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ayn n an atmosphere of art fic a ity Th s latter practice is apt 
to lead to idolat y To gaze into the face of Sri Krishna, and 
thus to find out their own ayn, the Rishis made idols of his 
likeness and worshipped them. 

The reality of ayan acquires shapes according to limes and 
circumstances, beautiful or ugly and terrific as the case may be 
The ayan embody themselves first in the Soul-World (which is 
the World of Absolute Thought) and then in the Mitbal World 
(which is the world of Circumscribed Thought), Ayan also take 
forms in real dreams. 

God grants the prayer of ayan according to their aptitudes, 
and not arbitrarily ; otherwise His ism Al'Hakim (the wise) will 
become null and void. 

Mirza Ghalib has expressed this thus : — ■ 

Taqdir ha andassa-i-kimmai hay asil say; 

Aakhun mi hay khatra joii gowhar na hua tka, 

Fate decrees according to the measure of one’s aspirations ; 

The drop (of tear) is in the eye, which could not become a 
" pearl. 

The ayan of abd are in the knowledge of God. Before 
they are individualized in knowledge, the known, knowledge, 
and knower are one and the same in the stage of Ahdiyyat ; they 
are the aptitudes of the Dhat and are ipso facto the Dhat itself; 
after individualization, they take forms, each individual ayn, 
consisting of several forms. The forms in the ayn of each indi- 
vidual are there, from his conception to his disappearance from 
the material world (to take only the material world, apart from 
other worlds, into account); and the roll is unrolled, as the light 
of existence falls on it. It is just like the figures on the films of 
a cinema. As the electric light falhs on the unrolling film, the 
drama of life unfolds itself from beginning to end- If there is 
no light, the figures may be there, but still in adum (nothingness), 
The ayan are there in the film of knowledge and to them, on 
their supplication, God commands ‘Be,’ and they ‘become.’ 
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Without supplication God does not grant His gifts, for His name 
is gbani (independant), Allahu ghaniun Anil alamin iSuratu Alat~ 
Imran ill ; 96)~‘’'God is independant of both the worlds/’ There 
is thus life and death, uninterruptedly, succeeding each other. 
Balhtim plahsin min khalaqin. jadid. {Stir at ul-Qaf L .• 15). This 
is the spreading of existence over ayan, as explained in the doc- 
trine of Tajaddudi amthah Limitations are in incessant changes 
and not the One under limitations. 

When existence manifests itself according to ayan by 
means of Nafsi-Rahmani (the Holy Breath), the world appears. 

The knowledge of God is elernal, for in the stage of 
Wahdat, it is the reality of the Dhat itself. It is not therefore an 
addition on Dhat. Unless the ayan are qadim (eternal from the 
view-point of beginning), the knowledge cannot be from eternity. 
The Mutakaiiimin (the scholastics), however, say that knowledge 
is an addition and its connection with ayan is haadith (tempora- 
ry); ayan are, however, states in knowledge, i. e. God’s own 
predilections and aptitudes in the forms of thoughts. 

Shaykd-Akbar here discusses how gifts are bestowed : — by 
vocal supplication, by attitudinal supplication and by aptitudi- 
nal supplication. Prophets are the manifestations of particular 
asma. The Seal of the Prophete is the manifestation of the 
fountain-head of all asma (in the stage of W ahdat or the Haqi 
qati-Muhamraadi). Hence the one rvith collective names alone is 
fit to intercede for the world; for a Prophet who is the manifes- 
tations of the name Rahman (universally gracious) only, for ex- 
ample, cannot intercede with the name Muntaqfm (the avenger). 
A Prophet is both a tvali (one who has acquired proximity to 
God) and a messenger ; while a wali is only the former being 
annihilated in himself and permanent by the attributes and dhat 
of God. A prophet is first a wali and then a rasul fmes-senger), 
who brings dorvn a shariat. The Prophet (peace be on him) 
bad thus wilayet in him in addition to prophetshjp, and was the 
manifestation of all asma apd hence his followers are addressed 
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as the best of fo] owers Kmium khatra tm matin ukhanjo-t hn 
nets {Alai Imran 1 1 109) you are the best of followers who 
have arisen amongst mankiad.” The Seal of the Awiiyya, Imam 
Mehdi has ao shariat of his own, and will adopt that of the Seal 
of the Prophets, 

Seth is the manifestation of the name Wahab (gift-giver), and 
his soul helps other souls in this matter, but not the soul of the Pro 
phet (i ’ace be on him), which is Rohi-Azam (the great soul), i.e., 
the fountain-head of all souls. The soul of the Prophet derives its 
subsistence direct from God{Airdiyyat}, Sethis the fountain-head 
of all tajalli^^at of Dhat and asma. 

Since Seth is the source of tajalHyat, the Muslims of South 
India used to prepare a dish before a tvedlock began — which they 
called Sheth-ka~basan — and dedicated it to Seth. This has now 
given place to a new order of things. Further, this indicated 
that the secret of the father was to appear in the form of a son. 

The shayk says that "those who know in detail have knowledge 
co-extensive with God’s in respect of ayan ” i- e, in respect of 
ayan, God in His limited tajaliiyat knows, only as much as banda; 
or when the banda knows his ayan in detail, he knows them as 
much as God, Mon arafa nafsahu faqad arafa Rabbahu^ " He 
who understood bis nafa understood his God”. In limitation 
Gods knowledge is the same as banda ’s. If therefore the banda 
knows his ayn (reality), he knows his God. Knowledge or 
irfan or gnosis or gnanam, gives him a glimpse of a tajalli of 
God, which is his beatific vision and which he has, even in this 
world, and more clearly in the next. If he has not it here, he 
will not have it in the hereafter. Wa man kana fi hasiki ama 
fakuafd akhiratii ama ua asalbi sabila {Snr&tii Bani Israel 
XVii; 73). "Whoever is blind here, he .shall (also) be blind 
in the hereafter and more erring from the way '’—Irfan therefore 
is the chief object of man’s lile — Ibadat or worship makes cine__ 
holy here and in the hereafter, Ma khalaq at jinna tval insa tUa 
hyabidum. “ We have not created genii and men, except for 
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worship.” Worship prevents one from approaching evil— he thus 
takes a hoiy form to the next world ; but for dydar (or vi.sion) 
of God, irfan or gnosis or identification and realization of God's 
asma, such as was bestowed on Seth as a matter of grace — is 
necessary. The snfi therefore considers that worship here 
means irfan which is the means of securing dydar. 


Just as the world began with the twin-horns of Adam, so 
will it end with the twin-borns, who will be born in China, (i. e., 
any country outside Arabia); and the race of mankind wjII come 
to aji end for want of fecundity. 
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, chapter III. 

THE WISDOM OP NOAH (Fasi-i-Nuhiyyali) 

Tanzih (cJropping'ofi of tRajijfestations) is confin- 
ing God to one aspect of existence. He who does this 
is either an ignoramus or a disrespectful person. „ He 
does not believe in shariat and in (he prophets-, tor 
shariats speak in open v/ords, Vv'hich are the manifesta- 
tion of the ism Az zahir (the external). God in respect 
of inner meaning is the reality of this ism. He who res- 
tricts himself to tashbih (confining God to His manifes- 
tations), also confines Him and puts Hina under limits. 
He, who puts Tanzih and Tashbih together, is the one 
who understands Him in the abstract and not in detail, 
just as he understands his nafs (self) in the abstract and 
not in detail. Hence the Prophet (peace on him) com- 
pared the understanding of self to the understanding of 
Godj arafa nafsahn faqad arafa Rubiahu. “ He 
who understood his nafs^ understood his God. “And 
God has said : S&nMrtkim ayafina Jil afaqi djo- fianfnsi- 
him katia yaiaivy^n^ lahmu annahul haqqu. iSuratu 
HaMim XLi — 53.) 

“ We shall show them (the created) our signs in 
the world and in their own individualities, so that it may 
be plain to them that it is the very Truth-’’ 

i. c* You are the appearance, and God is your Real- 
ity. This definition covers both zahir (externality) and 
batin (internality), Body is your zahir and soul 
is your batin- When the soul leaves the body, the 
latter is no longer called a man, it may be called any 
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;hing — a block ol stone, of apiece of stick- Thus Divine- 
ness is tbe limit of God, just as life is the limit of man. 
jUst as the outward appearance of man gives praise to 
his soul and nafs ; so the appeararxces of all creatures 
sing the praises of Godj though we do not hear them- 
They are the mouth-pieces cf God. Hence God said 
Alhamdu lillahi Rabbil ala7mn {^Surat-id Raiihak) 
“ Praise is to God, who is the Lord of all the worlds ’’ 
Hence He is both the praiser and the praised- 

FamcLfi qala bil ishfai kafia mushrikan. 

U'a onon qala bil ifradi kana •mawahJitdan 

He who says that the Creator and the created are 
two, he is a mushrick. 

He who says that they are one, he is a muwahhid. 

Fa^na an iu ktia balania Ima wa iaraku fi 

Ayfiil ii^nuri mtisai'j'ahan wa muqiyyadan. 

You are not Him, from the point of absolutism, 

you are Him from the point of ayniyat, (sameness of 
reality). 

You see Him absolute as well as limited in the 
reality of things- 

God has said: — Laysa katniihlihi shay-im wa Jmwas 
samml basir {Surat-us sJmra XLXi: 11). ‘‘There is no 
thing like Him, He is the hearer and the seerd’ The 
first portion of this half verse gives His tanzib, and the 
second, His tashbih- 

If Noah had called his people to both aspects, they 
would have accepted him ; but he called them first to 
tashbih and then to tanzih; and asked them to pray 
that God might cover them up with His Dhat and attri- 
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Lutes as He covers ail dhats and attrjbutes with 
the same The people refused to listen to him, on 
set purpose^ for they knew what duties would become 
incumbent on them, if they did listen. 

He preached f?irqatt (separation of tashbih and 
tanzih), while the fact is qiir&n (putting the two to- 
gether , for quran includes furqan and is reserved for 
the Prophet (peace he on him). In the above mention- 
ed half verse, haysa hamiihhhi shayun both the 
aspects of the Dhat are included. Noah further said 
“ 1 invited them by such preaching, so that God 
might cover them with His blessing,’' and not with a 
view that they might know the reality. He did not call 
them to unity in the midst of diversity, and to diversity 
in the midst of unity, as the Prophet (peace on him) 
did. As a reward for their obedience, the people 
of Noah were to have rain, Yursi Us saynaa alnykutn 
midrarawa, yttindid kum bi amwa-lintOiZ ba?iyna. iSuraiu 
A^nh'LXXi.'ll He will send over you clouds to rain 
heavily and help you with wal'^ (that to which one 
is inclined i. e. property), that is, in fact, He will 
help you with what will guide you towards Him, 

In the case of Muhammadans, it was Anfiqu mimma 
jaala.k^t7}l musiakhlafina Jiki (^Surat-ul Ha-did LVII: 7), 
“spend out of the things over which you are vicegerent"; 
and for the followers of Noah, it was La iatakhisn tnin 
duni wakila “ Do not make any one your agent except 
Me ”. In the latter case, the property was Nuhiy- 
yans’ and God was agent; and in the former, the pro- 
perty was God's, and Muhamadans were agents, 

Tho fourth heaven is the station of Noah ; it is 
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the station oi liglit — tlie place ol the sun- It is also the 
centre of Alam-i-arwah (the soul ■world)- 

Note ■. — Noah stressed his preaching on tanzih (quality- 
lessness, or nhguna) and his nation -was engrossed in tashbih 
qualityedriess, sarguna) to the exclusion of tanzih i. e. in 
idolatry 

Jalaluddin Rumi has expressed this in his Methnawi thus ; — 
NitJi guft ay sarkhashan mofi mon Jiayam 
Mon Lijan niiirdam rijana wt ^iyan 
Chtin bi nuitdani az hawasi hd bashar, 

Haqq mara sJmd sam wa idrak wa hasar. 

Chuu ki mon in cm nis^am aein dam zi-ust 
Har bi dam zad pis hi wti aan hafir-ust, 

Noah said “O unbelievers, lam not I, 

I am dead and God is alive” 

When the ‘I’, is dead in the senses of man/ 

The speaker, the hearer, and the understander is God. 

When the ‘I’ is not T’ then tire 1’ is the breath of God. 

To challenge Him is a mistalvC. 

In pure Tanzih, God is restricted to one state of Infinitude, 
that is, to Dhatwith Infinite sifat ofwhich theie can be conception; 
and in pure Tashbih, He is attributed with Possible Existence 
with its necessary defection. 

To view these separately, is to conflict with Absolutism, 
Hence the Quran has said ; 

Laysa kaniilhlihi shaynn zi<a hinvas samhim basir [Surat-us 
Shura XLTl: — 31). 

“He is not in the likeness of anything; He is the hearer and 
seer". The internal aspect o! the world is the hidden aspect 
of God, and its external aspect is the visible aspect of God ; and 
so it is with man whose individuality comprises both elahi 
(divine) and kiyani (mundane) asma (names). 
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Noah restricted himself to tanzih, Muhammad (peace be on 
him) taught tanzih m tashbih and tashbih in tanzih. The first 
part of the above quoted verse inculcates tanzih, and the second 
part, tashbih, Noah directed his nation from individual asma 
towards the composite ism Allah; for the worshipper would be 
ignoring tlie whole, if he restricted himself to particular individual 
asma ; and said that the knowledge in man was the property of 
God, and man was His vakil without accountability ; Muhammad 
(peace on him) taught that man is His vicegerant, (full 
plenipotentiary) who has to render full account. The people of 
Noah gave preference to reason over sniuk (religious practices); 
Transcendental wonder is the outcome of suluk, which alone 
cleanses the heait of its dross. It is contemplation on the outward 
world, as the externality of God and imagining how God is 
working, Kulhi youmin htci fis slian {Surai-ur Rahmcm Lv — 29) 
“Every day God is in work.” Noah prayed for his people that 
they might be covered by the Dhat and sifat of God, so that they 
might refer to everything as from God, and not as ftom 
themselves, and also that they might be buried in the earth i. e- 
they might be with God, for it is said in a hadith, “if you let down 
a bucket in a well, it descends on God” Lau dalayatum bi 
hablin lahabata alallahi. 
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CHAPTER IV. 

THE WISDOM OF ENOCH (Fas-i-Idrisiyyaij) 

Efevation is of two kinds — elevation of position 
and elevation of rank. The former was bestowed on 
Enoch ( when it was said •raJ^anahuMci,kana7t aliyya 
“^And we have elev>-ated him (Enoch) to a high position’*. 
The highest point in the cosmos is the one around 
which the skies revolve. This is the sphere of the sun; 
which is the spiritual position of Enoch- There are 
seven spheres or orbits of planets above it, viz,, of Mars, 
Jupiter, Saturn, the Zodiacs, the Crystalline Sphere, the 
Kurshi (the seat) and the Arsh (the throne); and there 
are seven spheres below it, viz, Venus, Mercury, the 
Moon, spheres of fire and of water and of earth. Thus, 
the sun is the centre of these spheres- Then there is the 
elevation of rank; which is for the Muhammadans 
(who truly understand the mind of the prophet) ; for 
God has said in their case Wa o-nimial aaluna wallaha 
maaktim (Suraiu Muhamwad xlvii : 35). "You are 
high of rank and God is with you.” God is free from 
position, but He is attributed with rank. Elevation in 
position is obtained by acts, and elevation in rank by 
knowledge. 

When man attains elevation in rank* he gets into 
partnership with God; but this partnership is again cir- 
cumscribed by the verse, Saibi isma Rabbikal aala 
{Siirai-ul Ala Lxxxvi ; {) “Declare the holiness of 
your Lord, who is most High.** For man is high in 
position and rank and not in dhat (self), which is higher 
than both these ; God is high by His Dhat and not by 
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comparison wjth anything One of God s heauti/ni 
names is All (the elevated) , since there is no 'other*' 
(ghair) in the universe, to what can he be superior ? 
He is the essence of things, hence things are by them- 
selves 'elevated,'; ayan (realities) are not in manifes- 
tation; they are in admn (nothingness); and have not 
“smelt the smell of existence” The Reality of the 
Totality is One in the Totality; muitipheity is in asma, 
and asma are relationships, which are adum- The 
reality is One in existence which is the dhat; it is there- 
fore elevated in itself. We, therefore, say for each 
manifestation that it is Him. Abu Saeed-i-'Khurraz? 
who is one of the tongues of God, says that ‘‘God can- 
not be recognized unless He manifests Himself in con- 
traries; and in spite of the contraries you must recognize 
His Oneness. He is the first. He is the last ; He is the 
external/ He is the hidden. In existence, he sees 
Himself and there is none else to see Him, and there 
is none else, from whom He can be hidden- His 
names are Abu Saeed-i-Kurraz and others. When the 
external says ‘I’, the internal does not say ‘T and vice 
versa- The speaker in both the cases is the same; and 
He is the hearer also.” Hence the Prophet (peace be 
on him) has said Innallaka yujawisti an ummatti ma 
haddaihai bihi -unfusuha^ “God forgives the sins of my 
people, in which their nafs has spoken” i. e., in which 
the nafs is the speaker, the hearer, and the understand- 
er. The reality of all is the same, although the directions 
or sides are different ; for when the number one revol- 
ves several times, it becomes many ; in fact one is the 
originator of many, eg. 9 in the descending scale and 
10 in the ascending scale up to infinity is I. The real* 
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ity oi all figures has a special rank, but is the totality 
of the same 'one’s.' Thus Got! unmanifest is the same 
as God manifest, although the two are differentiated- 
The Creator is the created, and vice versa, the same 
reality is the one and many. The same one Dhat is 
the many dhats- 

Isaac said “O my father, do whatever thou hast 
been commanded to do”. Son is the reality of the father- 
Abraham saw his own nafs being sacrificed, God 
substituted a ram in the place of Isaac. Thus that 
which had appeared in the form of the son which was 
the reality of the father appeared in the form of a ram. 
God created Eve out of the reality of Adam; Adam 
wedded his own reality. Mirrors are many, the face is 
one. The several faces are the reflection of one face. 

The place of ‘faces’ is ayan-i-thabita; on account of 
these latter, God takes varieties of shapes, and shows 
up their peculiarities- 

Ah haq^u khalqun bikadha-l -wajhi fatabiyii^ 

Wa laysa khalqan M dhalikal wajld fadakkiru 

God iS the created owing to limitations; believe 

me- 

He is not the created, from the side of absolutism, 
remember. 

Thus he is elevated by Himself, as he sur- 
rounds all existences and relationships of adum, 
whether these latter be good or bad. This perfection 
belongs to what is connoted by the word Allah- What 
is not connoted by that word will be either a manifesta- 
tion of that name or of some shut. If that word is a 
manifestation} there will be differentiation between it 
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and the manifestation and the latter cannot be called, 
cither Allah or its ghair (the ‘other’), Abdul Qasim 
bin Qussi refers to this point in his book Khairui 
Ghalin- God is known by His every name. The 
name will refer either to His Dhat or to a particular 
aspect of ft- In the latter case, names win be differen- 
tiated from each other, just as rab (nourisher), khaliq 
(creator) musawir fpainter] are differentiated. So far 
as the dhal is concerned, the name is really the ‘named’, 
and so far as aspects are concerned, it is the ‘other' of 
the named (i. e. different from it). God is therefore 
elevated not on account of position or rank, but by 
Himself. A vizier or qazi is elevated because of rank; 
he may be an ignormus, governing over learned men; 
the nnoment however he quits his post, the rank leaves 
him. A learned man. on the other hand, is. not of 
this category. His elevation is a peculiarity in his 
personality. 

— Gen, V-24 says “And Enoch walked with God and 
he was not ; for God took him/’ i. e., elevated bint ; the Shayk 
says that this is elevation in rank, on account of bis knowledge 
ot God, He furtiier says that elevation is of three kinds — of 
position, of rank and of dbat — Enoch’s was not elevation by 
dhat, which peitains to God alone by His immanence in the 
creation. 
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CHAPTER V, 

THE WISDOM OF ABRAHAM (Fas-i-IbraliiiKiyyaH) 

Abraham was called KhaleeluJjah (or friend of 
God), because he had permeated all the attributes 
of God; and had surrounded sU His Personal attributes. 
This permeation is like that of colour in a tissue : in 
which extension itself becomes essence ; it is not hke 
the permeation of one substance into another. Or be 
was called Kbaleelulia, because God had permeated 
the appearance of Abraham. Have you not seen that 
God manifests Himself in the attributes of transcient 
things, and in the attributes of defection and decay 
pertaining to them ? Have you not seen that the ‘crea- 
ted' appears with the attributes of God. ? Hence the 
praise ol every praiser, end the praise bestowed on 
every praised refer to Him. 

When one thing permeates another, the first be- 
comes hidden in the second and thus its internal 
(hatin)— If the Creator is manifest, the created is hid- 
den in Him .* in this case all the asma of God like Seer 
and Hearer become the asma of the created. The names 
of these asma become khalq (creation). If the khalq 
is manifest, then God is hidden in it ; and the sight 
and hearing of the ‘created’ become God’s sight and 
hearing. If God becomes devoid of relationship, He 
will no longer be God. Hence until we are not known, 
God will not be known Mon arafa nafsaha faqad 
arafa Raddahu, “He who knew his self, knew his God-/’ 
the Prophet knew God more than, any other man 
Some philosophers including Abu Haemid Muhammad 
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im that God can be hnown without our 
to the woridj i. e., from an absolute view- 
TKis is wrong, though we get an idea of an 
Eternal Dhat^ without such a reference ; but without 
knowing the created, we cannot know the Creator- In 
another way, i- e-, in the way of khashf (spiritual dis- 
cernment), God himself becomes proof of His God-hood', 
as He manifests Himself through a variety of forms, 
according to ayan (realities); every one of us can know 
another of us in God- God commands us according to 
our ayan, nay, nay, we command ourselves out of our 
own accord, but the exigency for such command is in 
the knowledge of God. Hence this will be proof pro- 
sitive to be adduced by God, when we complain on 
the Judgment Day against the treatment meted out to 
us in the world. 

The reality of such treatment will then dawn on us. 
But then one would say, what is the force of the verse 
hu skaa la kadakuvi ajmaym. ’‘If God had willed, 
He would have shown you you the right way.” His 
Mashiyat(providence), which is the desire to grant de- 
mands, stands out prominently. He wills in the way to- 
wards which the reality tends- The will is a thing that is 
dependent on knowledge, and knowledge is dependent 
on the known. The kui.wn is what is in the ayan. 
“There is not one of us who is not in a station that is 
already assigned ma mhtna ilia lalm m-ugamum 

malum. {Suratus Saffai xxxvji ; 164) ; and this is the 
station in which you were in the knowledge of God- 
You will be said to have appeared externally with that 
station, if it is proved that that external existence 
is yours. But if it is proved that that existence its 
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Go<5 s and not yours then your existence is m God s 
existence If you are real y existent) then the one 
who bestows that existence is God, and He is thus the 
bestower of the beneficience of that existence, and 
the command is on yourself by yourself- Therefore 
do not bestoxv praise or blame on any other dhat than 
your own. The praise due to God is only that of bene- 
ficience; then you are food for God, for manifesting 
His attributes; and God is your food, for manifesting 
his beneficience. 

Fa ama bil ghina tva anaa 

Usai dnhn wa nsv£duhn 

How then is He entirely independent when I 
help Him (in manifesting His asma)- 

And make Him good (by combining the attributes 
of glory and beauty in me). 

He is the commander, and you are the commanded; 
He gave what you demanded, in making His asma 
manifest. When Abraham, the khaleel or friend of 
God, knew the secret of this fact, he adopted the 
practice of hospitality; and fbnu Masarratil Jubla has 
placed him on the same footing as Michael, the angei 
who is the dispenser of food- Food permeates every 
part of the body; Abraham had permeated all the asma 
of God, like food in the body, 

Nate. In this Fas, the Sbayk treats of Jove and taH2ih 
(quralitylessnass). Tliis is the Fas oi kayman, (ebullition of Jove), 
which is the foundation of the world; for God, w snsiver to 
David’s prayer as to why He bad created the world, said (accor- 
ding to a Hadith-i-'Qudss). Kuniu kanzan methfiyan fa ahbub 
tu m cuyifa fa hkalctqal hhalq. “ I was a hidden treasure, I 
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loved to be kno vn and *o c ea ed ti e vorld In love the 
beloved s a ways present e ther actuality or m thought. 
Abi aham perceived the dhat of God in all manifestations ; and 
said la ouhib nl afilm [Sum VI; ?T) “Ido notlove the setting ones” 
He thus found God both in tashbih (''qualityedness^ and tanzih 
fqnalitylessness/ luni wajjahlmvajhiya HI ladhi fa tarns samavati 
wai arda hani/an iva. ma mia mmal mushrikin (Suraiul Anam 
VI 80). “ Truly I turn my face towards that Dhat which created 

the heavens and the earth. I am a hanif, fbeliei^er in unity) and 
not a roushrik”. Those who restrict God-hood to tanzih 
necessarily consider the world as the " ghair ' (other) of God, and 
thus create a partner with God and become mushrik. The cult of 
Abraham being based on reality, the qibla (turning-point in pray- 
ers) of Muhammadans was changed from Jerusalem to Kaaba, 
the house of worship built by Abraham in Mecca. 

Ayan or Mahiyyat (the realities or lorms in the knowledge 
of Godj) are the aptitudes of God, and were not thus created 
by Him. 

Qabiliyat bi jali jail nisi 

Fayl faa-il khilafi qabil mst 

Aptitudes are not the creation of the Creator 

The work of the actor cannot be contrary to aptitudes. 

The aptitudes or the 'known’ in the knowledge of God appear 
in the mirror of Dhat ; and the Dhat manifests itself, according to 
them. Abraham observed these ayan or qabiliyat in manifestation 
and permeated himself (i,e. became immanentj in them. This is the 
stage of Qnrbi-Nawafil of the sufe, in which the abd becomes the 
reality of God, and God become-s his instrumentality as opposed 
to Qurbi-Farayad, in which the process is reversed. When 
Abraham observed God in His manifestations, he became 
immanent in them, by first becoming immanent in the ayan them- 
selves; and adopted the practice of hospitality, in which the host 
becomes immanent in the guest, by feeding him with food, which 
permeates every part of the latter’s body, nerve and fibre. 
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CHAPTER VI 

THE WISDOM OF ISAAC (Fas-i-Ishaqqiyyah) 

Alamt tadri a7inal amra fihi miiraitabttn. 

Wafaun li irbahin %va nttqusun li kiisran. 

Do you not know that God’s command requires 
larmony and. order. 

Fulfilment of promise is necessary for securing 
profit and avoiding harm, 

Abraham said to his son “O son, I saw in a dream 
that I was sacrificing you”. Dream is a thought- world- 
Abraham did not give an interpretation (tawil) to his 
dream. 

There was a ram which was in the resemblance 
of his son, and it was him that Abraham saw in his 
dream ; and God substituted him in the sacrifice. 

The tajjali that d^wns from the thought- world 
(alam-i~mithal) requires to be interpreted in other forms 
God cried out to Abraham, Qs.d saddaqta. ruva [Stirat- 
us Saffat XXXVII : 105). ‘‘You have made the dream 
veridical", and did not say Saddaqta fir rtiva annahu 
tbmtkcc, “your dream is veridical, it was your son”, for 
Abraham did not interprete the dream, but took it at 
its face-value. A dream requires an interpretation, 
like the dream of fat and lean kine of the Pharoah of 
Egypt. Abraham did not give any credit to inter- 
pretation. Iman Taqi ibni IVIuklad, the author of the 
Musnad says that the Prophet said : Mon raani fn 
noumi faqad raani fil yaqadati fa innas Shaiiana laya- 
tamassalu ala suraii “Whoever secs me in a dream, sees 
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me m actuality the SataT' cannot a$sume my shape* 
He further says he saw the Prophet (peace be on him) 
in a dream; and the Prophet (peace be on him) gave him 
a cup of raiik to drink. After waking, he threw up 
the contents of his stomach to verify the dream, and 
found milk in the contents thereof, li he had put the 
right interpretation upon tho dream, he would have had 
an immeasurable access of spiriiua] knowledge, which 
milk represented, and which was the right interpretation 
of the dream- The body ol the Prophet is interred at 
Madina ; no body has seen his soul and mithali bodies- 
When one sees 'dm in dreams, he sees him only in the 
casual body that he had at the time of demise. Satan 
cannot assume the shape of that body; neither can he 
assume the shape of his rnilheH body, for the matter of 
that. God safeguards the sanctity of prophethood. 
When therefore one receives a command from the 
Prophet (peace be on him), he must carry it out 
literally. By means of imagination, man creaies forms 
that do not exist in the outer world- By His vrill- 
power [himmai), he creates forms outside his will- 
power {}nm khariji. niakalli Jmmnati) ; and the will- 
power guards the existence of these forms ; and it is 
never exhausted- If the ariff (adept) becomes inattentive 
to them, the forms disappear of themselves. But if the 
ariff becomes immanent in all the hazrat* (the presences) 
and creates forms in all of them, then the mithali form 
itself will keep guard over all the other forms, even if 
the ariff becomes inattentive to or oblivious of the 

■* There are in-e haerat (presence?; helow Abdiyyat (Oiianess or Dhat) ia (he 
tiieory of Ejnanafion according' to the sufis vi^, Wabdat, WahWayyat, Arwah, 
Amthal and Aiswa. These are fecisnically called Haarat-j-Kiiaiusa (tlie five 
presences). 
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&efo ai of a ram resemb] ngn s son I=:aac and ofh rosejfassacr 
fic eg h m and v shed to make tktit d i earn veridical by sacri- 
ficing him The sacrifice of his son meant the sacrifice of 
his own nafs. for it is said Al "zmladu sirrnu // abiJd. 'The son 
is the secret of his father."' Ho thus wanted to attain fana (seif- 
annihiiation). 

The Shayk and Saiyid Abiaad Klian are amongst those who 
consider that it was the sacrifice of Isaac and not of Ismail 
that was pei formed, The Quran makes mention ordy of ‘‘Ghida-, 
minhnhm" “ a boy possessing forebearence” [Snrat-us-Sa^ff^ai 
XXXVII iOl ?(? and then mentions the name of Isaac in 

verse 112, Commentators and treditionists like Jelaluddin 
Bokhari, Baidawh etc. Ijowever. connect the sacrifice with 
Ismail, (a) alleging the testimony of the Prophet, who is 
reported to have said, “T mn ihs son of the t'Wo, 'Mho 
were offered in sacrificed meaning thereby his great ancestor, 
Ismail, and his own father Abdulia : for Abdul Mutaljib 
had made a votv that if God would permit him to find out the 
well Zemzem and should give him ten sons, he would sacrifice 
one of them. Accordingly when bis desire was fulfilled, he cast 
lots on his sons, and the lol fell on Abdulla, whom he redeemed 
by offering a hundred camels.” 

It all depends on the construction put on the verse — IVa 
basshar nmhti bi Ishaqa nabiyyan — fverse 2 12}.If this means, ‘'"VVe 
gave him good news of Isaac, the prophet — the previous 
verses would refer to some other son. If it means “We gave 
him the good tidings that Isaac would be a prophet," it 
would refer to him alone. The Shayk has obviously adopted 
the latter construction, 

(&} Jelaluddin quoted by Sale p. 368. under Suraius Saffai. 
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CHAPTER Vli 

THE WISDOM OF iSMAIL (Fas-i-Ismailiyyafc) 

The name Allah intlicales Oneness of the Dhat with 
its innumerable asma (names) or arbab (cberishers, 
rulers) which are really aspects of the Dhat. There is no 
room for multiplicity in the Dhatj while there is room for 
the same in asma. The name Allah thus indicates 
Dhat-i'Bahat (pure dhat'* w.th the totality of asma 
or its own aspects There is a ra'b ( ism or name indi- 
cating the 'named’)) each object that is manifest ; 
and Allah is the rab of all the rabs — Rab-ul-Arbab. 
The Oneness of the Dhat is not susceptible of division 
or parcelling out. The asnna are potential in the Dhat. 

J'Va ka7iCL inda rcibbUii 'Dim-ziwii {Suratii Maryam 
XIX : 55).- — “ Blessed is the person who has the approval 
of his rab"; and there is not anything in the universe 
which has not the approval of its own rab. For it 
alone keeps up the rububiyyat or rulership of that tab, 
the two being inter-related and inter-dependent- Every 
ayn (reality) owes its existence to its own rah, for if the 
one disappears, the other tco will disappear You 
are a secret of rububiyyat” said Sahil-i-Tustari. 

The ayn will therefore have existence in this world 
and in the intermediate (barzakh) and the future 
worlds ; and rububiyyat will also remain existent- 
The action of the ayn (reality) is the action of its rah 
which is manifest in it. When the action of a thing is 
referred to its rab, that thing is satisfied as well as its 
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jfab lor every naker gets ast slaction Irom tke tKmg 
he makes God has said . 

Aa^a X’lilla shayin kkalqahn th'^mma hada- {Suraiu 
Ta Ha yx. — 50.) “God has given every thing its 
due and then guided it (to its goal)”. The thing is thus 
not liable to increase or defection in that due. 

Ismail had the cognition ol his rab, which was 
composite ol arbab (pi of rab). When one is' the 
approved ol one rab, he cannot necessarily be the 
approved ol another rab, eg. the creature ol muzil (one 
who leads astrayi cannot necessarily be the approved 
ol hadi (one who leads in the right path). In the stage 
of Abdiyyat (oneness- — the first stage ol tanuzzulat), 
God cannot be called a rab; there is no tajalli in that 
stage, for here He is his ovm on-looker. H you can 
see God by His tajjalls or by your ov/n nals at this 
stage, His Ahdiyyat disappears, lor in vision a rela- 
tionship is established between the on-looker and 
the locked upon, and there are no such different 
agencies at this Stage. When God sees His sell at this 
stage, He is both the observer and the observed. 

Hence a thing cannot be approved from an abso- 
lute point of view, unless it possessed all the aptitudes 
of action that the rab-ul-aroab (rab-of the rabs'i-e the 
rab from which all individual rabs enricinate) possesses 
and approves of Ismail had preference over others^ as 
he had secured cognition of the approval of his rab 
which was hadi. and through it, of rab-ul-arbab ; in 
lact every one who has attained nafs-i-mutmainna, (^) 

For an account of tiie four tiiuls of N.-ifs-viJe P. S8 " Studies i» 
Tas4’Hnrnf,'' 
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has securcQ the approval of his rab for it is said of this 
nafs Bidhuh Ji lizdi zu tdkult jann-ah {^Surai ul Fajr 
LXXXIX : 29 — 30 ) “Enter into the assembly of My 
servants and enter into My paradise (jannat, — ‘the 

word meaning ‘paradise* — is derived by the Shayk from 
jun^ shield or screen). The nafs-i-mutmainna recog- 
nises hadi as its tab and thus secures the approval of 
rab-ul-arbab (the rab of rabs). The abd (servant) 
in this jannat hides his rab in himself ; and therefore 
one who cognizes his self cognizes his Rab. When 
therefore you enter into your self; you enter into this 
paradise (jannat-udh-dhat.) 

Fa anta abdun -li'a anta rabbun 
Liman laJm fihi anta abdtin. 

Wa anta rabbnn wa anta abdun 

Liman lahu jil khitabi ahdun 

You are banda (servant) and you are its rab, 

In which you are its banda. 

You are rab and you are its servant 

Who made the promise in ^^Alasbu bi Rabbikum ”Ca) 

Note : — From a reference to the diagram, it ivili be found 
that tiiere are 28 asmali-elahi, which are the arbab (rulers, 
cherishers or supporteis) of their counterparts, the 28 
asmai-kiyani, which are their murbub (the ruled, cherished or 
supported) These are the main arbab (lulers) with their rourbubat 
(ruled). Their branches, however, are innumberable — more in- 
numberable than the sands on the sea shore. The universe 
consists of manifest marbubat, whose arbab are all hidden, The 
arbab or asma are the manifestations of Wabdat or Hsqiqat-i-Muh' 
ammadi. Each marl ub comes out of its rab; the beasts, fot 
example, are themarbub of the rab muzll (degrader). A man with 

(a) This is in lefsi-eiice to Surat-iu-aroff"^-. 172 “Am I not your Lord” The 
debcendentb of Adam Said— “Ves, we bear witness”. 
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beastly nature may be said to be the murbub of the same rab mu 
zjl A perfect man may be sa d to be the manifestation of the rab 
hadi (one who leads straight). A man with saintliness and a man 
with beastliness become the same, if they understood the nature 
of their rabs, for muzil and hadi are emanations from the same 
source; and when they com’^erge to the source, they become one. 
This is known as the theorj' of Indiraj. If the murbub of muzil 
appreciates that it has had its source in Rab-ul-Arbab, it finds 
itself as the servant of hadi. If it does not reacii its source, and 
swims in *-he stream of its ow-n rab, it is the ‘approved’ of its own 
rab and the 'disapproved’ of other rabs, for its own rab has set it in 
motion and gives it its approval. “It is the ‘approved’ of its own rab, 
and the rab is the 'approved’ of it,'’ Rasiallahii anhum wa 
raisuwa anhu {Surat-id-Maida v: 119). If it appreciates this fact, 
he is swept along the stream to Rab-ul-Arbab, where it attains 
to the ism of Aali (the elevated) which is one of the names of 
Allah. Now Ismail had attained this position. 

Wajmlna lakum lisana sidqin (tliyya{Stiratii Marymt XIX:56) 
"And we left (behind them) a truthful mention of eminence for 
Innahukctna sadiq ul wad, wahana inda Rabbiht mar^iyyak. 
(Sttrcti-ul Maryam xix ; 54 and 55,1 “He was truthful in bis 
promise, and was one in whom his Lord was well pleased," 

Truthfulness in promise was a characteristic of Ismail ; and 
this was an indication of his having reached the position of the 
name Aali. Ismail was the precursor of Muhammad (peace on 
him), who had fully attained to this stage. The further stage is 
the Phat in which all asma and attributes are annihilated. In this 
stage, the Dhat Itself is the on-Iooker of Itself and there is no 
gjiair (other); hence the Shayk says that the beatific vision is in the 
stages of asma (or arbab) and not in that of the dhat. The murbub 
ism gets hidden in its rab ism, (hence the Shaj^k derives the word 
jannat (paradise) from jivn a shield, screen). And when it gets 
hidden in it, it becomes the rab itself, the particular aspect of God, 
in which it inheres, When thus hidden, it becomes fam fannibl- 
lated) and finds the universe as a manifestation of itselfi 


I 
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CHAPTER VIII 


The wisdom of JACOB (Fas-l-YaquMyyah) 


Religion is o! two kinds; religion from God which is 
* c religion of the people whom God Has given gnosis, 
a^d have received gnosis from the latter ; 

J^^’gion from man, which God has taken cognizance 
• ihe former is the one that God approves of; for He 

hasaaadff^^ 

wassa biha IbraMmu baniyhi Wa Yagtibu-, 
anmyyci, innallahasiafa lakum uddtna fala tamuhmna 
\i cintmn miislimun {Suraiul Baqarak li: 132). 

Abraham instructed his sons in that religion and also 
Jacob his sons ‘ O, sons, God has approved of this reli- 
gion for yon and do not die but in the state in which 
you are submissive to God.” 

This religion is characterized as that which was 
^ ready known to them, and that is included in God’s 
word Tnnai dina tndallahi islanm {Suraiic Alai-Imram 
ro . 18.) *< religion of God is Islam ” i.e. submis- 

sion of the created to ths Creator. This submission of the 
s ave to bis Master is the religion of the abd* Religion 
is the shariat of God, like namaz (prayer); 
w ich the Namus (Gabriel) brought down from God. One 
ecomes blessed, if he adopts this shariat znd moulds 
Qn directs his actions according]}'. Religion is from God, 
^ Its existence is from abd, which however, is tan- 
tamount to its being from God, who really gives intuition 
or inspiration to man. Thus religion is proved from your 
actions, just as tfie asma of God are proved from the 
actions oj God, you yourselves are the asma of God-' If 
you ar^ Submissive to the shariat, you will attain eleva* 
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tioti towards God But asceticssm is iroxn man 
rakbani\faia mbtadtika {Surxftd Hadtd lvii: 137} 
They innovated ascetiasm of their own accord and 
many of them became fasiq (those outside the law). 
Religion gives good rewards, which bring happiness. 
Hence it was said, Raziallahti anhum wa rasuxva anku 
{Sumiid Maida v : 1 19). “God is pleased with them and 
they are pleased with Him.” These rewards are tajalJiyat 
(iiluminations) in the mirror of existence of God. The 
ayan (reaiities) in the knowledge of God manifest 
themselves in a phantasmagoria ever assuming 
new and varied forms. The same things will manifest 
themselves, which their dhats (realities) assume in their 
possible existence. The tajalli of God also varies 
accordingly to circumstances- According to tajalli, the 
effect appears in the banda (the ^ limited *, servant)- 
Hence God gives to Himself good and also the opposite 
of it. He rewards Himself and suffers Himself- He 
praises or dispraises 'His own self in the stages of and 
below ayan. Knowledge is dependent on the known- 
The ayan are in adum (nothingness); God’s exis- 
tence appears in those forms of ayan which are in 
knowledge- Thus you know who relishes and who 
disrelishes- 

just as a tabib (doctor) is a servant of the 
nature of man, so is a rasul (prophet) a servant of 
the command of God, in fact, of the “ Possible Exis- 
tence”, just as he was in the stage of ayan (realities). 
The hakim in his service controls nature by incrcaaiitg 
or decreasing the disease according to circumstances; 
he is the councillor or vizier of nature. So also 
is a prophet- He sometime knows what is in the 
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knowledge of God and sometimes does not. In tke 
first case, he acts out the Divine Will; in this he works 
like a servant ; and in the second, he sees God giving 
command in a general matter, and the particular item 
is not desired hy Him, and does not come to pass* 
This not coming to pass is called sin. Hence the 
Prophet (peace he on him) said Skiyya iaim suraitt 
Hudin^ ‘‘Suratu Hud has made a weak, old man of 
me,-” for the latter part of this sura contains the injunc- 
tion Fasiaqhmt kanm tmvirta, {Suralu Hud xi : 1 12) 
“Consistently carry out what you have been com- 
manded to do This injunction made him prema- 
turely old : as he had no knowledge of what would 
happen according to the will of God and what not. 
Some people at times know by spiritual enlighten- 
ment, what is in the knowledge of God, and they act 
accordingly. This, one in thousands. This state is very 
transient. The command to the Prophet was Qtil ma adri 
ma yufalubi wa la bi kum {Sumtul Ahqaf xlvi ; 9) 
“ Say, I do not know what treatment I shall have, and 
what treatment you shall have from God This is an 
explanation under a veil, of this point. 

Note, This fas (bezel) is called either hikmat-i-rowhiyya (i.e. 
wisdom of gnosis which gives eternal bliss, which religion brings 
in its train) or hikmat-i-ruhiyya or the wisdom of soul. If the 
former aspect is considered, the explanation is that Jacob was 
always expatiating against hopelessness or despondency with 
Rufa-ullah, as he said La yaasu min ruhillaki {Suraiu Yousuf 
Jtll : S7), " Despair not from Rulrullah,” and insisting upon the 

observance of religion, Amma iahudunna min badi. 

If the latter aspect is considered. It means that Jacob had 
spiritual enlighteiunent (kashf) of alam-i-mithal and alami-arwah; 
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for becoming aware of the mpott of the dream of Joseph he 
forbade him from giving it out to his brothers. 

According to the Shayk, religion is of two kinds one ; 
direct from God through the prophets, which is the religion of 
submission to God (Islam) ; and it contains shariat to guide the 
people towards God for shariat literally means path-way to the 
water-ghat; thus religions which have ordinances are from 
God ; and the other is Rahbaniyat (asceticism) which is direct 
from man, though all inspirations are from God in the first 
instance and have His approval 

IFu Rjxbhaniyata nib tadazmiha makatabtuika alaihiin iUabti- 
gka n^wanillak {Smatul Hadid LVii : 3'?. “And {as for) mon- 
kery, they innovated it. — We did not prescribe it to them — 
only to seek Allah’s pleasure,” The Shayk maintains that the 
realities (ayan) are in the knowledge of God and never came out 
(he. are adum or nothingness), God’s attributes (or asma) in the 
next lower stage) are manifest in the form of ayan, and this 
manifestation in limitation is called Mumkinul-Wujud (possible 
existence). The forms in knowledge have their own peculiari- 
ties. When the tajalli (illumination) of existence falls on them, 
they become manifest with their peculiarities, jamali (beautiful 
or good) Of jalali (glorious or evil) as the case may be. Hence 
in possible existence, it is God alone in the stage of ayan (and 
not Dhat-i-bhat) that enjoys or suffers as the Methnawi says ; 

Ishq bcfjsi ini kunad ba kish tan 
Shud bahatia darmiyan-i-ward wa sun 
He plays love with Himself 
And becomes a plea between man and woman- 
The prophets are sent to guide the people. They call the 
people, in general, towards good; though their efforts to call indi- 
viduals to the right path have at times proved abortive. They give 
orders according to the commands in genetal of God, which 
have utility in view, and not according to the absolute Will of 
God, which is dependent on the nature of ayan-i-thabita, for 
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knowledge is dependent on the known ; the knowledge of n 
triangle being as it were based on the nature of a trianglOj not of 
a square or rhombus. Prophets have to look after communities ; 
their laws are therefore utilitarian. Doctors have to look after 
one patient at a time. The object is the same, methods are 
different. 

A prophet again has only a message, he works and pro- 
duces good results, if the ayan are in his favour ; if not he leaves 
the people to themselves. Even if the ayan are in favour, prayer 
is necessary for without asking there is no granting. Hence the 
Quran enjoined Udzvuni astajib lakum {Sufahil MuminJJ^’. 60) 
" Pray and the prayer will be granted The prayer may be in 
words or in state or in aptitude; the aptitudes of ayan were 
their prayer. The command to the Prophet (peace be on him) 
therefore was ; La iahdi mm akbabta wula kinnaUaha yahdi won 
yaskaUf (Suratui Qasas XXvill ; 56). You cannot reclaim 

whomsoever you like, but God reclaims whomsoever He likes 
for God knows whatsoever is in ayan. Hence the command in the 
Suratu'l Hud to the Prophet (peace be on him) was Fastaqimu 
kama umirta [Surain Hud XI : 112). " Do your duty without 
regards for coivsequences and this made him prematurely old, 
as the Shayk has narrated. 


A 
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CHAPTER IX 

THE WISDOM OF JOSEPH (Fas-i yoHsuffiyyah) 

The wisdom of this Bezel consists in the dawning 
of light on the ‘limited thought’ (as opposed to unli- 
mited thought which is Aiami-i-Mitha! or world of 
similitudes) ; this dawning of light is the prelude to the 
descent of revelations. Ayesha said that it was with 
true dreams that revelations began to come to the 
Prophet (peace be on him) ; and these dreams were as 
clear as the early morning, and continued for six 
months, after which the angel came. Hence the Pro- 
phet said Innan nasa niyamun fa. idha matu intadaAu 
“People are asleep; and when they die, they awake.“ 

Every thing seen in a dream requires interpreta- 
tion; the life of man is a dream within dream. Things 
in dreams are in one form and they appear in 
another. Knowledge appeared in the form of milk; the 
Prophet (peace be on him) interpreted it accordingly. 
When revelation descended, the Prophet (peace be on 
him) was taken out of ordinary circumstances, and 
wrapped up in clothes; and he used to disappear from 
those who were with him. He felt these things in the 
world of thought and could not be said to he asleep 
and dreaming. The angel also came to him in the 
world of thought. He saw him with his own eyes and 
recognized him as Gabriel, with the eye of discern- 
ment. 

Joseph said “ 1 saw eleven stars, and the sun and 
moon bowing before me '* ; he saw his eleven brothers 
and father and aunt in these forms. This dream did 
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not emanate irom his will or from the will of those 
concerned in the dream. The latter therefore had no 
cognizance of their having appeared in the dream and 
were ignorant, and the former did not have cognizance 
of the transformation of forms, and referred the dream 
to his father Jacobs who having understood it forbade 
the divulging of it to his brothers- Tbis dream subse- 
quently translated itself from the thought-world (alam- 
i-mithali) to the causal world- 

The Prophet has said : — Annasu niyamun “ people 
are asleep". Joseph finally said, when the dream came 
to pass, Ha2a tawilu ruyai min qaMu q^d Jaalaha 
Rabbi haqqan {^Suratu Yousuff xii; 100)i “This is 
the interpretation of my dream of old, which God has 
made true" materialized in the sense-world, after it 
had existed in the thought-world- This is like the in- 
terpretation that a man gives to a dream in a dream, 
and when he awakes says he had given such an inter- 
pretation to the dream and God had made it veridical 
in the sense-world- But the Prophet called this world a 
dream and the next world a reality. I shall explain 
how this is : — whatever goes by the name of world or 
whatever is called the ghair of God has the same 
relationship with God that shadow has with the sub- 
stance. It is the reflection of God- The reflection 
will either be potential fas tree in the .seed) or kinetic. 
This reflection is the shadow of the light of God, which 
is His existence on the realities of Possible Existence. 
A mountain at a distance looms dark, although it is not 
really so ; the sky appears blue on account of the 
distance. Ayan lour realities) are not illuminated, 
because they are adum (nothingness). Although they 
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are stable in the knowledge of God, they have no ex- 
istence of their own- Existence itself is light ; God has 
said, Alam tara ila Rabbika kavfa ■mudda zilla. {Szcrat- 
ul Furqan^TSN'- 45) “Have you not seen how thy Lord 
has lengthened His shadow. Wa lau shaa lajalaku 
saakinom {Ibid). And if He had willed, He would 
have made it stationary” i. e. withdrawn it into hid- 
deness in His Dhat. Thus all things that you see are 
ayan (realities of things in the knowledge of God), over 
which the existence of God is spread out. As regards 
existence, they are His existence ; and they are ayan, 
so far as forms are concerned. So far as existence is 
concerned, they are reflections; and so far as forms are 
concerned, they are the world and other-than-God 
Thus the world has no existence of its own, while it is 
not merely a fancy or thought. It is a fancy in as 
much as it is not an addition on God or extraneous to 
Him. Shadow cannot he separated from the person. 
Thus you know how you are God, and how you are the 
world (other-than-God). God is both the microcosm 
and macrocosm, — pure and purer. Light appears in the 
colour which the bottle possesses ; it has no colour of its 
own. The light that appears is the reflection of the 
glass of the bottle. If a man cleanses his heart, the 
manifestations of God become clearer and more abund- 
ant in him- Thus there are amongst us those, to whom 
God becomes sight, hearing &c. Their ayn (reality), 
on which reflection or existence of God falls, remains 
intact for all that ; for God has said samahu wa 
basraku “ 1 become his hearing and his sight ’h 
The pronoun ‘his’ refers to bands. Such a banda 
(servant or ‘ limited ’) becomes nearer to God than 
other bandas. 


7 
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Thus you and youT sensations, which you call 
other- than-God are mere thought ; and the world is 
thought within thought- Existence itself is God, so far as 
His Dhat is concerned ; for it points to its reality, 
which is Dhat ; and so far as His asma are concerned, 
it is not wholly Dhat, for asma are many and different 
from one another and also contrary and contradictory, 
e*g-the ism guffur (pardoner] is contradictory to theism 
muntaqim (avenger) and so on with zahir fapparent) 
and batin (real), and awwal (first) and akhar (last). 
One ism (name) is the same as the other, so far as the 
‘ named' is concerned, which is the Truth ■, and it is the 
ghair (other or foreigner) of the other, so far as the thought 
is concerned 2 so far as God in one's fancy is con- 
cerned. Thus the Dhat is holy and pure, and His Exist- 
ence is His Dhat and Oneness, Whatever is in thought 
is multiplicity; W'hosoevef stabilizes himself on the 
latter becomes of the world, and whosoever stabilizes 
himself on the former, becomes nearer to God, who is 
independent of the world ; but he will not be nearer to 
God, so far as His aspects (asma) are concerned for 
He is independent of these asma (names) which indi- 
cate other 'named’ also, God is One so far His reality 
or the Dhat is concerned- Qitl hu allaku akad " Say^ 
(O Prophet/ God is One”, AdaJms samad, ‘‘God is 
independent,” so far as our dependence on Him is 
concerned, Laniyalid^ “ He does not beget ” Ida him 
Vtdady “He was not begotten’’, Walam-yakun lahu kufu- 

akadddit. is non-pariel [Surahd Jkklas cxn : i to 4). 

Thus His Dhat is one, and His attributes are 
many. When the Dhat is independent of us all, it is 
named Absolute Oneness ; and when !t tnanifests 
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attributes and asma It becomes Oneness m multip i 
city Both these aspects aie covered by the title Abed 
(sameness in Oneness). Our ayan (realities) are His 
shadows or light reflected on Himself. As regards 
existence, He is our reality; and as regards limitations 
He is not our reality. 

Note . — This be^.el is called hikoiat'i-nurlyyah, the wisdom 
of light. When man is well stabilized in the ordinances of 
religion wliich tiie pievious bezel CA'plained. the liglit of alam-i- 
mithal (the world of similitudes) and the mysteries thereoi dawn 
on him. The prophet Joseph had attained to this stage, and 
become acquainted with its mysteiies, and interpreted dreams, 
which were reflections from that world. Everything other-than- 
God \maszivaIlaJi) i.s a reflection, from the light of God. " Light 
perceives things and things do not perceive tiie light ” La 
iudyikiihnl absar wa hua yudrtrkiU absar. (Sura IP: 1041, 
Everything consists of light, only that some stages of 

devolutions [tanus&idai} are brighter than others ; e. g., the 

soul-woild is bi-jghter than the world of similitudes 

and the latter is more bright than the causal world. Those 
in the causal world see at times things of the alam-i- 

muthal in their real dreams — dreams which have not been 
brought about by the workings of the corporal body. The 
forms that are seen in real dreams are either in their actual con 
dition Of in a foreign condition, which requires an interpretation ; 
they are again emanations from the will of the dreamer, when 
they become falsidicaJ or from the will of the thing in the dream, 
when they become veridical ; or from the will of both, as the 
appearance of Gabriel before the Prophet (peace be on him) or 
without the will of both as the dream of Joseph about his brothers, 
father, and aunt, 

The world is reflection {isiL} from the light of God. Light 
{nur) is one of the names of God. Allahu niirus smmtoati wal 
ard {Suratur Nur — XXIV : 35). — " God is the light of the 
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heavens and earth The ]ight of Dhat streamed forth on the 
forms in the thought of God, ard manifested itself in and accord- 
ing to those forms, and became external existence. 

In the £rst four hypostases of (he sufis, Ilm (knowledge) 
Ntir (hght) Wujud (existence) and Shahud (observance) are 
interchangeable states. The world is potential as a thought- form 
in that stage, “ Thought and the object of thought are one and 
the same “ said Parmenides, the earliest of Creek idealists; by 
which he meant that the truth of all things is the thinking 
intelligence. 

The earliest idealism is different from what was evolved by 
later idealists, like Berkeley, who held that “ when we do every- 
thing in our power to conceive the existence of external bodies, 
we are all the time doing nothing but contemplating our own 
ideas” (a), Berkeley not only regarded the supposition that a 
material world really exists is not strictly demonstrable but false ; 
we are immediately certain of the existence of our thought”(b). 
“ The object -wo fid is a mere abstraction to which we have no 
right to give an independent existence” (c), 

Lewis explains the Idealism of Fitcbe, Schelling and Hegel 
in the following words (d), 

“ I see a tree. Certain psychologists tell me that there are 
three things implied in this one fact, viz., a tree, an image of that 
tree, and a mind that apprehends that tree. Fitche tells me that 
it is I alone who exist ; the tree and image of it are one thing 
and that is a modification of my mind. This is subjective ide- 
alism. Schelling tells me that both the tree and my ego (self) are 
existences equally really real or ideal ; but they are nothing less 
than modifications of the absolute, the infinite or unconditioned. 
This is objective idealism. But Hegel tells me that all these 

{(i) Ribot, EngJiih Psychology P. 279. 

Uebersfeg, His, cf Pbi II. 88 
(d Rylaad, Haad-hooi P, 87 
(<*) His. of Phi. in, 209. 
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explanations are false. The only thing really existing (in thjs 
one fact of vision) is the idea, the relation. The ego and the 
tree are but tn o terms of the relation and on'e their reality to it. 
This is absolute idealism The only real existences are certain 
ideas or relations.” 

Sir William Hamilton (a) says. “ li the subject is taken 
as the original and genetic ; and the object is ex'olved from It 
as the product, the Theory of Idealism is established. On the 
other hand, if the object be assumed as the original and genetic, 
and the subject evoh'ed from it as its product, the theory of 
Materialism is established.” 

The theory enunciated by the Shayk differs from all these 
theories, excepting perhaps that of Schelling to a certain extent 
and is sui generis. He posits Dhat, in which all sifat (attributes) 
are hidden, much like a tree in a seed. This is Dhat-i-Bahat 
(Absolute Dhat), Then attributes become visible in this Dhat,, 
the Dhat with attributes of perfection is termed Allah. Attributes 
give rise to asma (name). Some asma are conditional, and some 
categorical; under the first set come asma like creator, providence; 
and under the second set are asma like pure, holy. 

The first set of astna become rab (ruler, cherisher) and 
require their murburb (ruled, cherished), for without the latter, 
there can be no manifestation ol their attributes; and hence they 
conceive of forms, which should be their counterparts. These 
forms are in thought alone and “have not smelt the smell of exis- 
tence” Ma shmmnai rahiyatidivnjiid (in the words of the Shayk), 
The arbab (plural of rab) have manifested themselves in these 
forms which are termed ' limited ’ (banda). 

This banda by itself is adum (nothingness), fnnaka 
miyyattm wa tnlimn wiyyaiun [Swatzis Zuniur,'KSyi'&.\ 30.) 
“You are dead and they are dead ”, says the Quran ; and the 
asma of Allah alone are manifest in externality from below the 
stage of Arsh (the throne of God’) and this portion of the existence 


(a) Metaphysics 1 : 29b, 207. 
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js called tashbih (simiJitude) and the existence above the Areh 
is called tanzih (purity) . But below the Arsh, there is at the 
same time, tanzih in tashbih and tashbih in tanzih ; for there 
can be no attributes without the pervading Dhat; no iceberg or 
even icicle without the water pervading it, Thus while the 
world is illusory so far as thought forms are concerned, it is real 
and solid so far as manifestations of sifat are concerned ; and 
the sifat are as real as the Dhat itself, as they are aspects of the 
Dhat ; only at times they become hidden in the Dhat. 

The Islamic idealism, rvhich is the result of revelation or a 
peep into aJam-i-gbaib (the unseen world) is thus quite different 
from the speculations of philosophers, ancient or modern, 
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CHAPTER X 

THE WISDOM OF HUD (Fasf-i-Huddiyyali) 

Jlfa min dabbaihin ilia hua ak-hisum bi nasiyaiiha 
i-nna Rabbi ala siraiin miistaqim^ {Sityalu Hud'Lv. 56). 
“ There is no living creature) whose forelock is 
not in the hands of its Rab. Surely my Rab is on the 
right path”. Thus every walker in the path is not a 
condemned person, nor is he one who has gone astray. 
Condemnation and anger of God are only temporary 
matters ; for His mercy finally prevails over all ; 
things which are masiwallah (other-than-God) do not 
move of their own accord, but are subservient to the 
Rab, who is on the right path ; 

Oulum-i-dhouqi (the phases of the knowledge of 
God obtained from observation of His manifestations) 
are different in different persons according to their tem- 
peraments, although their source is one and the same» 
for God has said ; 

samaahtd ladhi yasmau bihi wa basarahid 
ladhi vzdsiru bihi. “ I become his hearing by which he 
hears* and I become his sight by which he sees”. From 
this, it is plain that God’s *Is*ness’ is the reality of the 
bnnda’s organs, and each otgnn has its own ilm-i-dhouqi. 
Thus ‘Is-ness’ is one and organs are multifarious ; and 
their perceptions are multitudinous, like water is one 
audits tastes are many according to soils. This is 
obtained from a knowledge of szilttk, which literally 
means walking, and which gives food to the soul. 

God has said Fa nasnqid mujramin ‘‘We will 
driye the sinners”, i-e. (from behind) to the place to 
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which they are entitled, by the westerly wind (i.e. the 
wind which destroys) ; for the Prophet (peace on him) 
has said Nusratu bis saba tva ahiakta Ad bidh diibtir, “1 
became prosperous by the easterly wind and the Addites 
were destroyed by the westerly wind’^ The westerly 
wind is the emblem of sin- God takes the sinners by the 
forelock, and their worldly desires drive them to 
Jehannum (hell), and this Jehannum is the very remote- 
ness from God, which they had conceived of. But 
there they secured nearness to God- They were 
guided by their Pab to this place, by their deeds ; and 
they were thus in the right path of their Rab, who had 
their forelock in His hand — they did not go of their 
own accord; they were driven there, and thus obtained 
nearness. God says JVa nahmi aqrabu ilayhi minkuM 
wa lakin. la hibsirun {Surahd Waqiah lvl 85) 
And we are nearer (to the deceased) than you are, 
but you do not see”. The deceased person secs, since 
veils have been lifted up. And no distinction is here 
made between the righteous and the wicked- For God 
‘Is-ness’ pervades the organs of the banda and is its 
reality. Thus banda is God, and God is what is observ- 
ed in the imaginary world- God is what is sensed 
and the world is what is inferred.” Alhaqqu mahsmun 
wal khalaqti maqabtii. Believers iytioumtns) and the 
people of kashf (spiritual enlightenment) observe Him m 
this world. For those who are outside this group, God 
is the inferred and the world is the observed- God, how- 
ever, referred to His ownnafs, as'Hisghair’ (foreigner)) 
and thus pronounced certain acts as wicked and haram 
(forebidden) ; for all wicked actions are the result of 
externalities which appear ^%ghah\ God is the real- 
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ity of things and the esternalities are yourselves. The 
ghair (foreigner) says that hearing is Zyid’s, andtheariff 
(gnostic) says it is God’s, and so on with other faculties. 
When God made known to me the realities of ayan of 
His prophets from Adam to Muhammad (peace be on 
him), f was at Cordova in the year 586 of Hijra, and out 
of that assembly, it was only Hud that spoke to me, and 
announced to me the raisoti de etre of that assembly. 
(Note — which as the Shayk informs us in his Futuhatd- 
Makkiyah was to announce his appointment as the last 
of the awliya of the limited Wilayat-i-Muhammadiyyah)- 
I found him to be a sound and handsome man and a 
pleasant speaker and good ariff (gnostic). My proof 
that he was a good gnostic is the Quranic verse quoted 
on top of this chapter, “There is no living creature, 
whose forelock is not in the hands of its Rab. My 
Rab is on the right path’*. There can be no better 
gospel than these words which have come to us through 
the Holy Quran, and which the Prophet (peace on 
him) explained in detail in the Hadith^ Bi annahu 
avanus sami-i wa. basari wal yadi war rijli wal lisani 
“God is the reality of the ears, eyes, hands, feet and 
tongue ” i.e. He is the reality of all bodily and spiritual 
senses of His banda. “ Excepting kafirs, nobody gives 
a lie to my signs’’ — Ma yajhadu bi ayatina il al kafirun. 
[Suraini Ankabat 'kkts.i 17). Every sign refers to God 
either in tanzih or tashbih. 

The first limitation of the unlimited was Ama. It was 
like “a cloud above which there was no air, and below 
which there was no air”. God was in it before the creat- 
ion. The second limitation was the Arsh (the throne), 
on which He had taken His stand. Then He is said 
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to have descended to the sky and to the earth ; and 
He is said to be the reality of us all. The Quranic 
verse Laysa kamiihlihi shavitn. {Suratus Shura, 
XIII ;11) may mean “ He is not like the likeness of 
anything in which case a limitation is set up or it 
may mean “ He is not like anything ” i.e. He is the 
reality of all things. If He were not the reality, noth- 
ing would have existed. Everything in the world is 
His face. He is the seer and the seen, He is the soul 
of the world. He who sees God in himself with God’s 
sight is an ariff (gnostic) ; and he who expects to see 
God with his own eyes on the day of judgment is a 
jahil (ignoramus). God will manifest Himself to HiS 
devotee in the form of his belief. But you do not con- 
fine Him to any particular form ; He is above limita- 
tions ; so become a believer in'all forms of beliefs. 
Fa aynama tuwallu fa ikamma wajhiilla {S 2 iratul 
Baqarah ii : 115). “ Wherever thou turnest thy face, 

there is the face of the Lord;” the face refers to the 
dhat of God, which is His reality, and which is every- 
where and in everything. So God has warned gnos- 
tics not to become oblivious to tbe observance 
of this reality in this short span of life, for banda 
is not aware when he will breathe his last. One who 
dies in this observation is quite different from one who 
dies without it. God’s own servants, however, turn 
their faces towards the sacred housed Mecca {ptasjtd- 
ul haram) in their prayers, for they believe when 
praying, that there is God there. This also is an 
aspect of God’s aspects. You do not confine Him 
there, you simply show respect to that direction in 
your decernment. 
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Thus everybody is on the right path. Those in 
this path will be rewarded; and the rewarded are 
blessed, although lor a while they might suffer in the 
next world; lor even prophets and good men suffer from 
diseases in the world, but they get over them- Thus 
good men will also be in Jehannum (hades) for a little 
while, but no one can say that they will be without 
consolation there also, for sufferings cease, when one’s 
state becomes one of pleasure. God knows the best. 

Note ; — “The prophet Hud of the Quran," says Sale (a), “is 
generally supposed to be Hiber, who was acknowledged by the 
Jews to have been a prophet." He is supposed to be the same 
,as Eber mentioned in Genesis 10: 24, from whom the Israelites 
derived their name of Hebrews (Arabic, Yahud). “This prophet 
was sent to the Addites, a tribe of Arabs, which was descended 
from Ad, the great grandson of Shem, the son of Noah. The Ad- 
dites lived in A1 Ahfaq, a desert of winding sands in the province 
of Hadramut. Their first king tvas Shaddad, the son of Ad. God 
sent a hot and suffocating wind which blew seven nights and 
eight days, entering the nostrils and passing through the bodies 
of the Addites. The Prophet Hud was buried at Hesec in a 
place known as Qabar-i-Hnd.” fij 

In this Fas (bezel), the Shayk deals with Tawhid-i-asmaiyyah 
(the unity of asma or Divine aspects). In spite of the multipli- 
city of asma (names or the aspects of God), there is the Unity of 
Dhat ; which is to say that there is none existent except God 
Himself. The Shayk refers this Fas to what Hud principally 
preached viz. “that there is no creature on the earth whose fore- 
lock is not in the hands of its Rab” i-e. God shews Himself in 
several and various aspects. Each aspect is an ism (name) of 
God and a Rab (ruler) of a particular attribute; and that Rab 
directs its own murbub (ruled) by holding the murbub’s fore- 
lock in its hand, and the self-same murbub is the approved of 


(i») Preli. Discourse, Sec. I. p. 4 
{^) Ibid. 
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its rab, who Is in the right path fala siratin mustaqim); while it 
may be the condemned of another rab e.g- one who takes revenge 
is the murbnb of Its rab mnntaqim (the avenger) and is approved 
of by it, while it is the condemned of another rab, guffur 
(the pardoner). Both these arbab (pin-forip of rab^ finally 
merge in Allah who is Rab-nl arbab (Rab of the rabs). This is 
called the Doctrine of In diraj — (a) 

This is the doctrine also inculcated in the Gita, 
where the Atma is compared to a bird sitting on the top of a tree, 
calm and serene, while its shadows or more exactly its reflections, 
the jiwas \arwah-i-»ntjayrtda}i) move about on the branches and 
eat of the sweet and bitter fruits of the tree. 

The Shayk's theory may be summed up thus. — God was m 
Ama (cloud) or first limitation before the creation of the Woild. 
Dhat is the name given to the reality of God. In Devolution 
(tanazzul), the Dhat manifests signs i.e. ayan or forms of thought 
and their relationship with Himself and amongst each other , 
and the conglomeration of these signs and relationships is the 
manifest world ; and in ascension {imtj) these signs disappear. 
God descended from G%i?iji-makhfi (the hidden treasure) into 
ama. In this 'hidden treasure’ were the potential realities of 
the world (ayan). The realities prayed for their manifestation to 
the Dhat ; and the Dhat in its love and fondness for Itself granted 
their prayers. It spread out Its existence on these ayan (realities) 
and breathed out a breath in a convulsion of love. This was the 
first tajalli. This was the universal benevolence of the Dhat, and 
therefore It got the name of Rahman ( one who gives away for 
the mere asking) . The breath of the Dhat is the noumenon that 
underlies all phenomena — the prima matnx of the world 
Sifat (aspects or attr ibutes) manifest themselves in the second 
tajalli ; and in the third, asma (individualized names) come into 
prominence. The conditional asma (as opposed to catego- 
rical asma) require their counterparts for manifestation. The 

(ff) Vide “ Studies m Tasawwuf ” p. 184. 
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former become rabs (rulers) and the latter murbub (ruled) in the 
process of manifestation. Now the Shayk, basing his authority 
on the Quranic verse with which he begins the Fas, says “ that 
each rab has the forelock of its murbub in its hand and pulls it 
from before (which is called sotiq) and keeps it steady on the 
path, while if the murbub is driven by the nafs, it is driven from 
behind (which is called quocC). 

Suluk is of two kinds — formal [suwari) and spiritual 
{maanawi). The former is the adoption of ceremonialism; and 
the latter is the attempt to realize the unity of the dhat, the unity 
of aspects (asvid) of that Dhat and the unity of actions {afaal) of 
of the same; which implies that the actions performed by indivi' 
duals have God as their prime agent and source; and then to 
merge in Fana (self-annihilation) and come out in Baqa (im- 
mortality) . See the chapter on this subject in the author’s "Studies 
in Tasawwuf’’. The Shayk calls the former ilm-nl-arjnl (the 
science of walking) and the latter ilm-ul-dhowq (knowledge 
generated by zest and relish^, and has instituted a comparison 
between the two and concludes that the former has the same 
goal as the latter. 

The Addites believed in the ghair of God; and they were 
destroyed by Rih-i-dubur f^westerly wind), and those who are 
driven by the westerly wind of their nafs, have their bodies 
similarly shattered i.e. they are driven by their nafs towards 
Jehannam (hell), that is, farthest away from God. 
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CHAPTER X! 

THE WISDOM OF SALIH (FasM-SaHhiyyah) 

Mina/ aayati aya/ur raka-yi/ 

Wa dkalika. li ikhiilafifi fil madkakib . 

Fa minhum qayiovtma biha bikaqqin 

Wa miukmn aahiiwuna bihas sabasib- 

Fa animal qavinttma fa ahln ayniu 

Wa ammal qaii‘oi>mia hamid janayib 

Riding animals are among the miracles of some 
prophets. 

The difference between the kinds (of animals) 
issues out of the nature of their paths !,suiuk). 

Some of the followers (of religion) ahhere to the 
Truth by these paths. 

Some traverse the plains of darkness (of bodies) 
by these riding vehicles. 

Those who adhere to God are people of observa- 
tion (of God and ayan). 

Those who traverse the plains are the people who 
arc screened. 

Know that the matter of manifestation is depen- 
dent on oddness fof number) which is Triuneness. 
Oddness in the beginning is three, and as you go 
upwards, triuneness pervades all. The world began 
with this triuneness. God has said Idha arada shayan an 
yagnlalakn- hm fayakun {Suraiu Yasin xxxvi:82) “When 
We resolve (to create) a thing, We say unto it, ‘Be’ and 
It hecoines.” Thus the Dhatis individuality with resolve 
or will or inclination to manifest a thing by means of the 
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word Be . Tiie three aspects of God manifested them- 
selves in the three aspects of shay (thing) which was 
composed of the ayn (reality) of the thing, its hearing the 
command and obeying the same to become manifest. 

Thus the three aspects of the ^created' become 
visa vis the three aspects of the Creator; viz, the reality 
of shay (thing) which was stabilized in adum, vis a vts 
the dhat of its Creator; the hearing of the latter, vis a 
vis the will of the Creator; obedience vis a vis the 
command. If the thing {shav) had not these aptitudes, 
it could not have come into existence- Thus God 
created the thing which was adum (nothingness)- The 
aptitude of appearance pertained to the shay and not 
to God; and what pertains to God is His command, 
and hence He said “When we resolve upon a things 
we say unto it ‘Be’ and it becomes.” The master says 
to his slave ‘stand’ and he stands up. The master has 
nothing to do with the ‘standing up’ of the slave- The 
creation of a thing involve three things from the Creator 
and three from the created. The reality of the exter- 
nal and interna! manifestations is triuneness and this 
was the bezel of Salih. God gave his followers three 
days, to fulfil a promise ; failing which they had to 
perish- First day they became pale; second day, red; 
and the third day, black; and thert perished- 
Note ; — 

The account ot Salih is found in Chapter XI section 6 of the 
Holy Quran. Salih was sent to the tribe of Tiiamnd. He lived 
between the times of Hud and Abraham. He brought foi'th a 
she-came! out of a rock which was his miracle. Some identify him 
with Mathusaleh, Kabbi Geiger ^ thinks ‘That the likeness of the 
name points to Shelah,” rather Salah, the father of Eber (Gen 


Judaism and Mam p. 9+ 
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10 24) Sal h was the manifestation of the God’s ism or 
name, Al-Fattah (the opener). In this Fas, the Shayk explains 
with what unseen convulsions, the alam (world) was brought 
forth. He deals with the suluk (pilgrimage on the upward arc) of 
the prophets. The suluk of some of them was of the jalali kind, 
in which the glorious aitributes of God were sought for. Their 
riding animals were the emblems of their suluk. The she-camel of 
Hud, the fiery horse of Elijah, and for the matter of that, the 
Shiva’s bull of Sree Sankara Chary indicate the vehicle of suluk 
of these men of God, These prophets were, advancing towards 
tanzih (qualitylessness) of God. Jesus Christ’s vehicle was his ass 
the emblem of thejamal (beauty,) of God — an advance towards 
tashbih (qualityedness) of God. Muhammad’s vehicle (peace be 
on him) was a combination of jalal and Jamal. The buraq on 
which he rode on the night of Maiiaj, had the beauty of a woman’s 
face, and the body of a quadruped. 

Sanjoar-ijehangir ek raan butaq 

Ki bugh dhast as qasr-i-neeli riewaq [Sadi) 

The world conquering rider on his steed of Buraq 

Crossed over the blue turrets of the (heavenly) palace. 

Prophets generally have done suluk in their bodies, the 
souls riding on the nafs and the nafs riding on the body; no 
journey could be performed without a vehicle. The vehicle of the 
body may, however, take one into forests of darkness. Suluk was 
in vogue amongst the Jews. There was systematic training 
in regular colleges for people who wanted to become prophets. 
There were half a dozen such colleges in Palestine at the time of 
David; one of these was at Naioth in Ramah- These are spoken 
of as companies of prophets (I Samuel 19; 19). The prophets were 
"those who bubbled forth in their language under inspiration”, 
and were trained in muraqaba (meditation) after the manner of the 
Qadriyyah Order, and in singing hymns after the manner of the 
Chistiyyah Order of the Sufis; for we are told that when Saul 
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wert to the v„ty, he met "a company of prophets wJth psaltery 
and a tabre! and a pipe and a harp" tl Samuel I : 5]. 

The Shayk says that the Dhat findivlduality)' of God is a 
(indivisible totality). When this Totality introspected into 
Itself, It found Itself //wzA the knower (the dhat), knotvJedge 
and the knoivn (ayan), — all one whole (fard). The knower issued 
the word of command Knn (be) to ayan, and they ‘became’ 
according to their aptitudes. The ayan by themselves are His 
thought-forms which are adum (nothingness); they had the 
aptitudes, which are not found in the Dhat, viz; prayertulness and 
obedience. They thus heard the command of 'Kun' and obeyed 
it {«). Whent a man issues a command to another man^ the 
command may or may not be carried out; but when he issues it 
to himself, it is unfailingly carried out. The Dhat established 
His relationships with ayan, by expressing His sifat (attributes) 
through them. The ayan thus become His ayat (signs), and 
‘iimited existences' (banda). So long as bands works to keep up 
this relationship, he is doing good; and when he does anything 
to wrench this relationship, he falls into evil. 

According to the poet Jami, God addressed the ayan thus: — 
Her chi as shuf y.'a shin-i shmnast 
Sur iia sar vinkhtisa-i~ayn-i-sJmmast. 

Her chi ayn-i-skmna taqasa hard 
Jkudi-i~jasd-i-mon aan kuwayda hard. 

Whatever is to your honor or disgrace, 

Is entirely out of the requirements of your ayn (reality). 
Whatever your ayn made a demand of, 

The be.stowal of My Benevolence brought it into being. 

Tims God brought into existence whatever the ayan had 
prayed for, M& ctsabaka min hasanalin 7mn allahi 'wa ma a- 
sahahamin sayaatin nun naisika {Suraiim A7snlV:79)‘ ‘‘What- 
et'er good you do is from God and whatever evil you do is from 
your self. 


( 3 ) Psalm 33 : 9 
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Thus although the motive power {existence} is from the Dhat, 
good and evil begin with banda, the manifestation of asma. The 
Dhat is above asma— Pure and Holy. Subhanaku -wa taala 
ammay asifim [Smatul Amm VI : 101). “Glory be to Him and 
highly exalted is He above what they ascribe to Him.” Even in 
asma (names), the asma-i-iamali (beautiful names) predominate 
over asmai-jalali (glorious names) Sabakta rahnati ala gha.mbi' 
“My mercy predominates over my wrath,” WasiatkitUu shayin 
rahnatan {Smatid Mumin XU ; V.) My mercy surrounds all 
things”. Hence He may be said to be all goodness, so far as 
asma are concerned. 

The relationships were called hypostases by the Nestorians 
of the Alexandrian School, and itiba-yat (imaginary indications) 
by the Sufis, The fard is always fard (an indivisible whole) ; 
and itibarafc are indications realized in ?i 2 m(l (devolution). St. John 
(Chap, l; 1) starts with bis Trinity of Logos; the Advvaicists have 
their SaU Chit, Amnda. The Sufis have their quarternary of 
Ilm, (knowledge), Nur (light), Wujud (existence)^ Sbuhud 
(observance). The Nur of Muhammed (peace be on him) 
is found in the message of the Sufis. 

The Shayk has discussed trinity or oddness in connection 
wnth the three days’ warning given by Salih to the tribe of 
Thamud, 
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CHAPTER Xli 

THE WISDOM OF SHUAIB (Fasi-i-Shuaibbiyah). 

The qaib (heart) of ari{{ (gnostic) is more exten- 
sive than the grace of God, for it contains God Him- 
self ; while grace does not contain Him; for God is 
one who bestows grace and not one on whom grace is 
bestowed. This is according to the ordinary people; 
but according to adepts. His grace contains Him for 
God attributed His nafs (dhat) with nafas (breathing). 
His asina (names) are really His dhat in the stage of 
Ahdiyyat. * Uiuhiyyat requires Mabuddiyyat and 
Rububiyat requires Marbupiyyat. 

The Dhat is independent of all these ; 
ghaniytm anU aiamin. {Aali-lmran in : 96)- Rubu- 
biyyat cannot be said to be independent though 
its reality is Dhat itself- When God established His 
relationship with ayan, it was through His rububiyyat 
(rulership) and by means of His love and grace- His 
first breathing was to get rid of the suppression occa- 
sioned by His pent-up love. His first breathing was 
his first tajalli, which is connected with His name Rah- 
man (the merciful)^ thus mercy of grace surrounds all 
things; thus also all asma-i-elahi require their manifes- 
tation- His grace surrounds all things and it surrounds 
God also who is the reality of all things^ and it is 
more extensive than qalb or it is equivalent to it. 

(Note Uiuhiyyat is a tern applied to tbe personal or categorical names of 

Goditke Liviifg-, Fare, Holy, Everlasting-, which require worship. This is -the 
stage of Ahdiyyat. Rububiyyat is a term applied to His conditiOEsl oames, like 
Pfovideace, Merciful. It is the stage koowc as Wahidiyyat, the stage of 
Hunaanity in which asEja-i-elalti requite theix counterparts, asmai-Idyani, for their 
manifestation.) 
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God maniiests Himself in form at the time of tajalU and 
transfers Himself from form to form as ft is recorded 
in a hadith'i'Sahih- When the heart of man contains 
God, there is no room in it for any created thing; which 
means that man’s heart becomes full of God, and man 
cannot attend to a created thing, when his attention 
is riveted to a tajalli of God- Abu Yszid-i-Bistami has 
said that if in a corner of the ardf's heart, the Arsh 
(the throne of God) and w^hatever is below it, is con- 
tained, or several crores the size of this is contained, he 
will not be sensible of the fact. W^hen God manifests 
Himself in variety of forms, ariffs heart also becomes 
expanded or contracted according to the requirements 
of these forms; for no part of the qalb remains unoccu- 
pied of the tajalli, the heart of the ariff being like the 
bezel of a ring; the bezel is of the same shape as the 
stone set in it, square or oblong or octagonal as the 
ease may be- 

This appears to be contrary to tbe theory that 
God manifests according to the aptitude of the banda ; 
for banda manifests himself in the size of the form in 
which God shows His tajalli. But it is not, for God 
has two tajaliiyat one of ghayb (internal), and the 
other of sbahadat (external). The first is a tajalli 
of Dhat, in which God bestows through Faiz-i-Aqdas 
(Most sacred benevolence) that aptitude on banda in 
which his heart is being framed. In tajalli of shahadat 
tbe ariff’s galb becomes of the shape of tajalli, expand-- 
ed or contracted through God’s Fazi-i-Muqaddas 
(Sacred benevolence) ; in this, banda sees God in the 
shape of His belief. This is what is meant by God 
being contained in the heart of the banda. He who 
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restricts Him to any particular form, will not see Him 
in aii forms. One who has sees Him absolute, will 
see Him in all forms and pray to Him in innumerable 
ways, as His tajailiyat are innumerable. The ariff of 
this sort always prays for more and more knowledge, 
Rabbi zidaniiintan. iSziratu Ta-Hasy.'. 114). “O my 
God, increase my knowledge-” 

In this knowledge, the line of distinction between 
the Creator and the created is obliterated- Gcd has 
said : K-imta 7'ijlahul lati yasi biha id a yadabnd laiiyabfis 
hu biha -wa lisaziak-ul ladbii rafakaih'Mu bUta “I be- 
come the leg by whicJi he walks, J become the hand by 
which he handles and the tongue by which he talks.” 
From this you can say, either that the External Exis- 
tence is Him or that the External Existence is the 
created' Thus He is the Truth from one view-point or 
relationship, and He is the created from another; 
although the Dhat is the same in every case- The face 
of the One who made the tajalli is the face of the 
one who accepted the tajalli. He is the one who 
both makes the tajalli and accepts the tajalli. Consider 
therefore how mysterious is the Dhat in connection with 
His Existence and also in connection with the world 
through His Asami fmsana (beautiful names). 

Rama aynun sizaai ayztift, 

Rmturu avnihi suima. 

There is no Dhat (personality) except His Dhat; 

Light is His reality- — He is also the darkness and 
grossness. 

God has said Inna Ji dJialika la dkikra liman kanalah 
qalbun. ‘'In this, (the Quran) is advice to the person who 
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las got qalb” and not one wlio bas reason. Qalb re- 
volves itself in attributes and forms ; reason limits a 
man to one attribute; and a man with reason refutes an- 
other man with reason. Man with qalb sees the One in 
different forms in this world, and sees the Dhat of God 
in his own dhat. God thus is ariff Himself; and 
also He is jahil (ignoramus) Himself. The man of 
qalb is a man who possesses thought. The Pro- 
phet has said An tabitdallaha kaamiaka tiXrahzc 
“ Pray to God as if you see Him. ” This is the fol- 
lowing out of thought, this is the science of thought , 
and the Shayk has connected it with the prophet 
Shuaib. Every thought is a branch [shuba\ When the 
screen is lifted up, God will present Himself in each 
thought according to the belief of the believer- 

Sometimes He will present Himself contrary to 
the believer’s belief in matters of shariat as He has 
said Wa bada lahmn min allahi via lam yakunu. 
yahtastbun. ‘‘ Whatever they did not conceive ofj 
will manifest itself to them from God.” The Mutazilites 
believe in unavoidable punishment to a sinner after 
death, if he died without repentance ; but contrary to 
this belief, the eternal grace may surround him and God’s 
blessing may descend on him, and whatever he never 
conceived of, might overtake him; and his original 
belief would dissolve. Man will ever be in progress on 
the upward course after death ; this progress will be 
so imperceptible from step to step, that the people of 
Paradise will exclaim when they get their spiritual food, 
" We have had similar food before”, ‘and they shall he 
given the like of it-” Wa wulu bihi mutashabihan 
[Suratul Baqarah n ; 25). 
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The adept sees Unity in diversity; the asma (names) 
are many, their underlying Unity is the same. The 
banda’s vision of God will be one in all asma; the phe- 
nomena display one underlying noumenon ; all exten- 
sions display one essence; thus one who understood 
himself as an extension understood himself as the 
essence. Moti arafa nafsaJm faqad arafa R^Mah■lt fa 
tmiaJm ala, sitratihi, “ He who understood his nafs 
understood his God 7^., that his nafs is in 
the image of God Banda is the reality of 
God. People are not aware of this, except pro* 
phets, awliya and great sufis, Contemplation does 
not end here- Extension is always in change. The 
world is extension) and it is in change every moment. 
Bal Immfilabsiumin khalqin jadid {S^iratul-Oaf t'. 15) 
“they are in doubt regarding a new creation”. The 
essence is a conglomeration of extensions. Extensions 
are only boundaries of Essence ; the people of Kashf 
(spiritual discernment) see that God sends out His 
tajalliyat every mement, and these do not repeat them- 
selves. The disappearance of one tajalli is Fana (disso- 
lution) and the appearance of another is Baqa (perma- 
nence) ; Fana annihilates the world every moment and 
Baqa rehabilitates it at the very moment. 

Note. — Shuaib is crenerally supposed to be another name 
for Jethro, the ' priest of Median ’ (Exodus ll ; 16) a city of 
Hedjas (Sale’s note on page 15 Chapter VII of his discourse). 
Mediun or Median was a son of Abraham by his wife Keturah 
(Gen. XXv ; 2) A city of the same name grew up near the Red 
Sea, south-east of Mount Sinai. Shuaib was a descendant of 
Abraham in the fifth generation. He was sent to Median to 
preach. He preached honesty in the matter of weights and 
measures {Suratul Hud xi ; 84 to 95). The word Shuaib comes 
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froia. Shuba, a branch. The prophet Jethro was so called, either 
because he had seven daughters (his olive branches), or because 
His wisdom relates to the branches of Divine Knowledge. Rabbi 
Geiger saj's (n^; '‘shuba means staff. Shuaib maybe taken as 
the possessor of that staff'’, which at a subsequent time, became a 
serpent in the hands of Moses. Yet another reason for this name 
was that his position was fixed in the Old Dispensation at qalb 
(or heart) which has ramificationsof arteries and veins throughout 
the body. This prophet preached justice and the observance ot 
God in all things, great and small. His philosophy is based on 
qalb which is the borderland between sahir (external w'orld) 
and batia (internal tvorJd) i-e.^ between asma and their 
externalization. The qalb of ariff recognizes by its 
revolutions, tlie manifestations of Divine forms and the 
tanuzzulat (devolutions) of God. It is not the qalb {l>) 
or heart that is in lower animals called qalb-t-sanubAri (pine 
shaped heart) which does not recognise these forms. It is itself 
the form of the collective asma in the state of Wahidiyyafi just as 
soul is the form of zYhdiyyat. In this qalb God i.s contained 
La fasa 7 ii ard/U tm la samai, zm lakln yasani qalbi abdul 
woH-min. “The Heavens and the earth could not contain Me, 
the heart of the true believer contains Me ”. When the tajalli 
of God hashes on the qalb, it perceives it ; and this is how it 
contains the tajalli and not in the sense of a vessel containing a 
liquid. The grace of God contains Him so far as asma are con- 
cerned. Through hTafs-i-Rahroaani (Holy Breath), He created or 
manifested the World, and so His RaJmmt or grace surrounds or 
contains the asma, Rahmoti zmsiai kuUu skayin, “My grace 
surrounds all things ”. In the wmrd ‘‘ things asma and ayan 
are included. Allahn ranfidibhad “God is gracious towards 
His slaves ". Nabbiyaibadiinninnal gafur rahim [Suratui 
Hijr XV ;49) “Inform hly servants that I am the Forgiving and the 
Merciful". So far as Dhat is concerned, the oneness of asma 


(if) ‘Judaism ami Islam’ pagf-s 139 arid 140. 

0 ) ' The Phi, of Islam, p. 45 and ‘Studies in Tasawwvf,’ p. 195. 
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s the dhat tself and so far as mult pi c ty of asma s concerned 
they are ghatt (foie gner) to the Dhat. So far as the dhat is 
concerned, "it is independent,’ ghaniyunanU alamiu ; {Alat- 
Imtan, ill ; 96); and so far as asma are concerned, they have 
craving for their manifestation in ayart ; this craving is satis- 
fied by their being breathed out, just as the craving of a philan- 
thropist is satisfied by his giving out a gift to, a beggar 
at his door. This breatfaing-ont gives the asma relief; the 
asma are in agitation till the demands of ayan are satisfied 
Thus the grace of God is more extensive than qalb, 

God manifests Himself in tajalli, according to the aptitude 
of the gnostic, for the container is to adapt itself to the contained, 
and when the container is full, there is no room in it for contain- 
ing more. When the tajalJi of Ahdiyyat dawns on an arift, he 
becomes fani (annihilated), i.e., become unconscious of self and 
others, and ail things disappear from his sight ; Dhat alone re- 
maining en evidence. When duality disappears, the conscious- 
ness remains that God is This is the state of Bnqa. 

Qalb like the needle of a compass turns about from form 
to form of manifestation; and by this, the ariff recognizes God in 
all forms, God appears pious and knowing in the form of 
Muhammad (peace be on him), and selfish in the form of Abu 
Jehl. 

Contrary to one’s expectation, one will see God after death 
in two ways. He will see the face of God in the form of his 
own face, for all forms are the forms of God, Man kana fi 
hasihil ama fakua fil akkiratil cona [SuratK Bani-IsraeC' 
xVII; 72). "He who is blind here will be blind in the hereafter.” 
Or he will see God in some unexpected form ; for whatever is 
sensed is God and whatever is iufetred is alam (the world) ; 
which is the manifestation of asma. Al haqgu mahsusm wal 
khalqu inaqidun. ‘ ‘ The truth is sensed, and the creation is 
inferred 
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CHAPTER XII! 

THE WISDOM OF LOT fFasi-i-Lutiyyah) 

Malak means severity, and Malek means a tough 
or strong man. The Quran records the saying of Lot * 
Lazi! zimta li dikitm qzizaatan au aazciv el a rukuin shadid 
‘‘Would that 1 had strength or would that i had 
taken protection in a strong nation. ’ Our Propl^et 
(peace be on him) therefore said ‘‘Ma5? God bless our 
brother Lot ; he had taken protection in the ^s7n of God, 
which is shad-id (mighty)’* This ‘m'ght’ is himviat (will- 
power]. Every Prophet who came thereafter came 
under the protection of the mighty men of his nation^ 
e.g., the Holy Prophet (peace be on him) had the protec 
tion of his uncle Abu Talib. 

“God created man a weak being and then made 
him mighty, and then turned him down into a weak be- 
mgandoneof hoary hairs” ALlahiiHadhi khalaqaktun 7nin 
siiwjitt, ilmimHajaalanmi badz ziijinqinaatan tliitmmajaa- 
la znin badi qiiwahn zufan a'n shayba {Surattcl Rum xxx 
54). That is to say, man does not know anything else, 
after he has had His knowledge of God. Every prophet 
was made a prophet after his fortieth year, when bodily 
weakness had set in- When his gnosis of God increa- 
ses, the prophet becomes disinclined to make use of his 
will-power ; for at that stage, he begins to serve as a 
slave of God, and secondly the object on which the 
will-power is exercised becomes the same as one who 
exercises it. Shayk Abu Abdilla bin Muhammad Fa- 
yad asked Shayk Abu Saud bin Shibli, why he was not 
making use of his will-power ; the latter said, that he 
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leh God to do it as He willed, referring to the Quranic 
verses Fattakhizu wakila^ “Make Him your agent” {Sttr- 
aiid MtiZammU LXXiit : 9)— and Anjiq^t. mtmma jaalakitm 
mustakh lafina Jihi. [Surai-ul Hadid'LNll'. 7) "You spend 
out of tKe things over which you are His vicegerent” 
How could, therefore, a person who observes these 
principles exercise his will-power? The gnostic who 
has a large measure of Divine knowledge finds himself 
a weak creature. In this state of Ubudiyyat (slave- 
ship), the Prophet (peace be on him) has said Ma adrt 
ma yiif abi bi wa la bikum in allalhuu ilia, ma ‘^uha iliyya 
{Suratul Ahqaf y:iy\ : 9) "I do not know how I or you 
will be dealt with; I am just following out what has 
been revealed to me”. He thus denied prescience 
(fore-knowledge) ; and acknowledged his weakness and 
humility. When he had a clear revelation to display 
supra-natural powers, he did so : and when he was left 
to himself, herefrained from them. One who is immature 
in gnosis has recourse to such powers and one who is 
advanced in it, intentionally gives them up. An ariff 
has recourse to them, only under compulsion. The 
office of a prophet requires this for his followers to be 
convinced of his mission- This is not the case with 
awliya. One who has the light of Eman (belief) alone, 
accepts the prophet; and therefore a prophet refrains 
from working miracles. Hence God said in the case 
of Muhammad (peace on him) when he was aggrieved 
for not having converted his uncle Abu Talib. 
Innaka la tahdi mon ahbabia wa la kinnallaha yahdt 
mon yashua {Siiratul Qasus,^ xxviii ; 56) “you cannot 
guide whom you befriend, but God guides whom He 
pleases.” If will-power had any effect, he could have 
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done it. A prophet simply delivers the message and 
God alone converts the heart. Wa hua alamu bil ^imh- 
iadin {Suraiul Qasas, xxviii : 56.) “ God best knows 

those who will accept the message These are those 
who showed their aptitude lor knowledge in the stage 
of ay an~i~tkabita ; thus showing that knowledge is de- 
pendent on the known- Therefore God said i — ‘ M'a 
ma ana bi zallamin lil abid. {Sttraiil Oaf L : 29.) I do 
not tyrannize over My created God creates them 
according to their desire. On the contrary He said 
Wu lakin, kanu anfis sahum yaslimiin, ‘‘they tyran- 
nize over themselves ’’ 

Note, — Lot was a nephew of Abraham and a man without 
power or influence in the nation, amongst whom he had settled 
It was a mischievous nation, noted for its social evils and high- 
way robbery that did not listen to his preaching, Lot had 
the capacity, but did not resort to his spiritual power, Perfection 
in gnosis makes one indifferent to one’s will-power. Hence he 
prayed to God to send him ansars /^helpers). Then God 
sent His messengers to protect him {Sziratu Hud xl : 77). 
These were the two angels who smote the men at Lot’s door witn 
blindness [Gen. xix : 1 and 11-) 

In this Fas (bezel), the Shayk takes the occasion to discuss 
the origin of good and evil and the necessity for prophets to 
come into the world. 

Existence is God’s, the “ created ” has no existence. The 
origin of the ‘created’ is weakness. Allahul ladhi khalaqakum 
nun sowfin [Sumtiir Rum xxx : 54.) “God is one who has 
created you a weak creature Weakness and humility 
are therefore inherent in man. For forty years, man’s 
powers wax strong, and with the advent of grey hairs 
on his head they wane. Lot was in the decadent stage 
of life and prayed to God to send him helpers. Good and 
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evil are inherent in ayan-z-thabita, (just as the three sides and 
the three angles and the latter being equal to two right angles are 
inherent facts in a triangle). Here knowledge is dependent on 
the known. The ay an are a fixture in knowledge {stibut-ihm), 
just as the laws of thought are a fixture in the thinking faculty 
When the form of an ayn wanted to find expression, it required 
a counterpart out of adiim (nothingness). When for example, 
the conditional ism or name Providence (ra2zaq) wanted to ex- 
press itself; the ism or name 'provided ’ (marzuq) had to come 
out into form from “nothingness’. It was a form that was 
brought into being out of the thought of the ism Providence, 
this form was really adum, while the form ot Providence was a 
form of an ism (name) of God, which was the Dliat of God itself 
In the one case the known and knowledge being one and the 
same, knowledge is not dependent on the known ; while in the 
other, when ayan had to find a counterpart lor self-expression, 
ayan-i-baiini had to become ayan-i-zahiri, the known is as the 
knowledge required it to be, Le., the known had no substratum 
and was adum (nothingness). 

The actions of God find expression by means of agencies 
God sends prophets to nations to show them the distinction 
between right and wrong and not to compel anybody to adopt 
the one, and reject the other. The Prophet (peace on him) had 
simply to deliver his message to his uncle AbuTalib, and was not 
to be aggrieved at its ineffectiveness- The conduct of a man is ac- 
cording to the nature of his ayautkabita{iornis in God’s knowledge) 
Some ayan consist of good aptitudes and some of evil. God 
does not command contrary to the requirements of these 
aptitudes (although He has the power to do so); for then His iszu 
(name) Al-Hakim (the wise) will become null and void. Another 
object of sending prophets is to enable man to reach the perfec- 
tion which his aptitude demands- Hence one with evil aptitudes, 
becomes still worse, for having good advice; and one with good 
aptitudes becomes all the better for the advice. By sending His 
Prophets, God also shows His love for His creatures. 
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CHAPTER XIV 

THE WISDOM OF EZRA (Fasi-i-Uzariyyah) 

Qaza is the command of God to things ; God’s 
knowledge of things is according to and up to the nature 
of things. Qadr is the specification of time for the mani- 
festation of things, as they are in their ayan-i-thahita. 
The commander who is dependent on the commanded is 
thus really the commanded. In virtue of prophetship, 
the prophets know the requirements of the nations to 
whom they are sent; and they have as much know- 
ledge as these requirements demand. The require- 
ments of nations differ, hence also differ the ranks of 
the prophets and the degrees of their knowledge Tilkar 
rusiihi fassa-lna ba^ahtmi ala bazzin {Suratul BagM'ah n : 
253.) “These are the mesengers, whom we have given 
preference one over another” JVa laqad fazzalna bazan 
nabi-vnna ala basm [Siiraiu Bani Israel xvii ; 55.) “We 
have given preference to one Nabi over another.’’ In 
the case of the created, God has said Wallahii fazzala 
bazakum ala basin Jir risqi {S^^raiul Nakl XYi : 71.) 
“And -we have given preference among you, one over 
another in respect of food.” Food is of two kinds) 
spiritual like knowledge and gnosis, and material like 
comestibles and drink- And again God has said PFa 
ma minazsiliihu tlla bi qadi'tn malun {Surat ul Hijr xv ; 
21.) “And we have not sent down food except in 
a known measure ” and this known measure is 
what the ‘created’ deservedly demands. God com- 
mands what has been made known to Him by the 
t^reated’. The fixing of time is done by the created 
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itself. Thus qaza, knowledge, and intention are depend- 
ent on qadr- The knowledge of this comes to the one 
who possesses perfect gnosis. One who possesses this 
perfect knowledge has perfect comfort (in the certainty 
of what is to come) and also great distress (in its in- 
evitablity). When the prophets had this knowledge 
through Wahy (revelation), their minds became blank 
of all reason; for they knew that reason and cogitation 
could not make any headway in this knowledge, it is 
only {zest) and wa/d {ecstacy) that could carry 

one onwards. Hence the perfect man has only tajal- 
liyat (illumination) to depend upon ; lor God does not 
uplift the veil from the physicial and mental eye- 

Eza was reprimanded, because he sought know- 
ledge through cogitation, and not through kashf (spirit- 
ual discernment). He said in, surprise, Anna yukvi 
hazihillaim bada moutiha {Suratui Baqarah ii : 259 ) 
“How could God make them (tbe people of the village) 
alive after death.” This question was like that of 
Abraham, Rabbi ar ini kay fa tuhyel motiia {Suraiul Baq~ 
arah ii ; 260.) ‘‘ Oh my Lord, show me how you resur- 

rect the dead,” but in a spirit of enquiry for personal 
consolation. Such questions are answered by actions 
and not by words- God made Ezra dead for a hund- 
red years and then raised him to life and said “Lo! how 
We adjust the bones and clothe them with flesh”. Ezra 
had asked a question that required an observation of 
the realites in ayan-i thabita; it is only God that could 
do this, for asma (names) are keys to ayan, and ayan 
are keys to unlock the unseen- God gives these keys 
only to a few of his servants whom He likes. When 
Gpd was wrathful towards Ezra, the Shayk sajrs he 
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knew that it was owing to this reason, viz., that he was 
desirous of such a thing as was impossible to the ‘creat- 
ed.’ According to a hadith, God said to Ezra “if you 
do not refrain from surprise, ! shall remove your name 
from the ledger of prophets,*' i- e- I shall cut off 
Wahy from you, and send you tajalli according to your 
own capacity; and if you do not see this matter in this 
tajalli, you take it that you have not the capacity. 

Wilayat is the firmament that encircles both the 
prophets and the awliya ; wilayet therefore is never 
ending, prophetship is connected shariat and ends with 
the coming of every fresh prophet. Hence the Prophet 
(peace be on him) said. -Fa la nabii badi Wa la rasuli 
‘No nabi (messenger) after me, and also no rasul {mes- 
senger with a book).’ 

This hadith means that ‘‘there will be no perfect 
man after me”; and it crushed out the spirit of awliya. 
‘One of God’s holy names is Wall and not rasul (mes- 
senger) or nabi (prophet), which names are reserved 
for perfect men. The wilayet of a wali is superior to 
his own prophetship ; but wilayet from an absolute 
point is not superior to nabuat. Wilayet is the internal 
aspect of prophet, which is connected with kashf (spirit- 
ual discernment); it will never come to an end. 
Hence the prophet (peace be on him) prayed Rabbt 
ztdani ilmmt {Surafu 2a 22a,xx', 114.) “O, my Lord, 
increase my knowledge-” 

NOTE' — In his note to Chap. IX-30 of the Quran, Sale 
says that a story was current amongst the Jews of Madina that 
‘ ‘E^!■a having been raised to life, after he had been dead one 
hundred years, dictated the whole of the law anew to thescribes, 
out of his own memory” and “set forth a correct edition of the 


11 


g2 


WISDOM OF THE PROPHETS 


scnptTifes. It IS not improbable that the fiction originally came 
from a few Rabbis,” There may, however, be a confusion 
amongst the commentatois between the life of Ezra and that 
of Ezekiel (Hiskil) who had the vision of the valley of the dry 
bones (Ezekiel, Chap : 37). Sxiratul Baraat (xi:30) of the 
Quran simply refers to the fact that the Jews called Ezra the son 
of God; the story of his having been raised to life is based on the 
Jewish legends which were incorporated b 5 ? the commentators. 

In this Fas, the Shayk discusses the result of attempting to 
pierce into the region of the unseen vk., the ayand-tbabita, the 
knowledge of which is possessed by God alone and by those few 
of his servants, whom He condescends to give a glimpse of, 
This knowledge is called sef-i-qadr {secret of qadr). 

Ezra said in surprise when he passed by a village, Yuhiyi 
kasihi illahu iada moutiha “''How could God resurrect these 
people alter their death.” The secret of qadr consists in having a 
knowledge of ayan and their aptitudes. Qaza is the command 
of God to the created things according to their aptitudes ; Qadr is 
the application of a general principle to a specific case at a 
particular time. 

In the stage of Ahdiyyat, knowledge and the hnown are in 
annihilation. When the known (aptitudes) appear, knowledge also 
appears. When aptitudes appear, they appear in forms, which 
are called asmai-elaki (Divine names). These latter unshed to 
see themselves in form.?, which are called asmai-kiyani (mundane 
names), With the process of asma-i-elahi taking forms, which 
was simultaneous with the process of asmai-kiyani taking forms, 
the act of creation began, - 

A knowledge of Qadr gives relief to the knower, in as much 
as he knows what there is in stole for him to know ; and it also 
gives distress, for there is no changing in what is already fixed in 
the knowledge of God. .The question of Ezra exhibited surprise* 
and so be was dead for a hundred years and resurrected. The 
jsecret of Qadr is known only through tajalliyat and wahy, 
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and not througu cog tat on and contemplai on and hence 
the Prophet (peace be on him) prayed, 0 Lord, increase my 
knowledge” i. e, my ’tajahiyal'. Tajalliyat (a) are illnnamatiDns 
by means by which our knowledge of the Dhat in His name 
Huag mhir (the manifest) increases, whether this zahir be in 
the causa], mithali or soul worlds ; this enlighenment is of the 
kind that one obtains in his attempt to pierce to the realities of 
things, in whatever department of life these be. People attribute 
this enlightenment to their own research and cogitation; but 
it is not S 0 “"it comes from God at a certain stage of our research 
for the leaUties. The Dhat in Its name Htial unmarsifest) 

always remains a sealed book. 


(») Futukat-i-Maikiyah— Vol 1, Part II, Chap. 19, Sec, 15. 
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CHAPTER XV 

THE WISDOM OF JESUS (FasFi-Esawiyyah) 

viai Mctyiyama an a7i 7iafkht Jibrmin, 

Pi sura HI bash aril mou^udi mm Hymn 
Takotowannr rnhu Ji dhahn mutahliaratin 
Min atiabi-\ yaH tad-mtha In sijjhiin 
AllaJin iahkaraku jisman ‘Uia^m&sahahu 
Rouhan laa shyarahzi mislan bi iak-wtnin 

From the moisture of Mary and the hreathing-in 

of Gabriel, 

When he was in personation as man of clay. 
Appeared the spirit of Jesus in a holy body, 

The nature of which you calls prison; 

God made his body free from all bodily impurities 
And hia spirit Iree Irom all imperfections like 

Himself- 

The nature of spirit is such that when it touches a 
thingdt vivifies it- Knowing this, Samari (the Samaritan) 
took up a handful of dust from below the feet of the 
messenger, the Angel Gabriel, Fa qabaziu qabzatanmin 
afharir rasul \Snraiu Ta Ha xx ; 96), and threw it into 
the mouth of the image of calf, when it began to bellow* 
If he had put it into the mouth of the image of any 
other animal, it would have produced that animal’s 
particular sound, e. §. neighing in the image of a horse 
or croaking in that of a frog. The portion of the life 
of God that is immanent in things goes by the name of 
Nasut* Nasut is the name of the place, in which the 
spirit is located. The same Nasut along with its spirit 
is also called spirit. Hence Jesus is called Ruhullah 
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(the Spirit of God) When Rasul Aram (Gabnel) pre 
sented himseH hefoye Mary, she asked for the help of 
God against him, with all earnestness* This state of 
earnestness is called Ruhi-manawi. If Gabriel had then 
and there breathed unto her the -word of Godj Jesus 
would have appeared on the spot ; but then on account 
of the keenness and vehemence of his temperament, 
the world could not haA'e borne wdth him- The restless- 
ness of the mother would have permeated into him. 
The restlessness gave place to the solace of the heart, 
when the angel assured her that he was a messenger of 
God, and had come to give her a holy child. Her 
heart was opened; and Gabriel breathed unto her the 
word of God, just as the prophets breathe the word into 
the hearts of their followers ; Jesus is thus the word of 
God thrown into Mary, and also His spirit; Wa kaliinor- 
iuku alqahti ela Maiyavta toa rttht^n minhu. {Sni'aiun 
Ivisa XV ; irr ). The body of Jesus was thus a composite 
of the real moisture of Mary and thought moisture of 
Gabriel. Jesus was in human shape for two reasons: — 
one from the side of his mother and the other from the 
side of Gabriel, who had appeared in human shape. 
When he revived the dead, he was the spirit of God, 
for reviving is the work of God and not man’s; and 
breathing-in of life was the work of Jesus* Thus he 
truly represented the process of his birth. From 
his real source, it was Wa vuhil mouia {Siirain Aim 
Imran iii: 48). “He raised the dead”; and from his im- 
aginary source, it was Fa anfukhu fiki fayakuKU iavran 
H zdhnillah {Ibid') “He breathed into it (the cJay-model) 
and it became a living bird by the command of God’hand 
he restored sight to the blind and cured lepers by the com- 
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mand of God- Two aspects, are involved in the life of 
Jesus: — one from his mother’s side, for he was full of 
humbleness, he commanded ‘‘Turn thine left cheek when 
thou art slapped on the right”; and the other was 
from Gabriel’s, for he raised the dead- If Gabriel 
had appeared in any other form than man’s, then Jesus 
would have, assumed that form, before he raised the 
dead- If he had appeared in his illuminated form, then 
Jesus would have assumed the form of the light of God 
When Jesus raised a dead man, that man used to 
speak, so that this was not hypnotism; but ibis gave 
people room to say that God had incarnated in Jesus. 
And God therefore said ; Lagad kafaral ladkinco galu 
innallaha hual Masihu ibnul Maryama. {SttraUd Matda 
v: 17.) “Really those became hiders of the truth who 
said, God is Jesus the son of Mary”. “ It would not 
be hiding the Truth, if they had said Jesus is God or 
that Jesus is the son of Mary” la biqowlihim huallahu 
wa la bigcmlihim ibnul Maryam i.e. they confined Divinity 
only to the form of Jesus. Some restricted his birth to 
Mary, and called him the son of Mary, and referred him 
to the similitude of Gabriel, when he breathed life into 
birds', and called him the word of God; and some 
others referring to his raising the dead called him Ru- 
hullah (the spirit of God). These differences have 
arisen only in the case of Jesus; for in the case of 
others, soul is brcathed-in only when the body is ma- 
tured. God has said- Fa idha sawwaytuhu wa nafakh- 
tujikimin ruhi [Surafu Sad 72.) "When I 
matured the body (of Adam), I breathed My breath 
into him.” In the case of Jesus, the body became 
mature just as it was breathed-in. AH created objects 
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are words of God, which are never annihilated; for 
they all come under the command Kim (Be). God 
manifests Himself in the form of the object to which 
He says Kun (Be). The Dhat of God is never mani- 
fest or known. Thus God is the speaker? creator and 
hfe-giver of the word Kun. Some people say that the 
speaker was Godj and banda was the created and life- 
giver. This problem could be solved only by one, who 
has correct spiritual discernment, just as Abu Yazid 
had, when he revived an ant by blowing into it ; and 
thus knew who was the reviver. 

This is the material aspect of raising the dead ; the 
spiritual aspect is the revival of man by means of 
Divine knowledge- As the Quran has said Ait mon 
kana miyvatmi fa ahyavnahu wa jaalna lahii' miran 
yamshi bihi fimias {Surainl Anain vi : 123.) ‘‘Was this 
man not dead, and We revived him and appointed for 
him alight by which he walks amongst men.” 

God’s nafs (individuality) is Nafas-i-Rahmani (Holy 
Breath). The world appeared in the form of its Creator, 
which is Nafas-i-Rahmani. The Creator used both His 
hands in creating ; the effect of such a creation is 
apparent in the cosmos- The blessed hands are of 
opposite chararcters; and hence the opposition of 
attributes in man. Since God thus made man 
with both His hands, man is called bashar (the 
touched, the moulded) This was the special favour 
of God towards man. Hence God said to one 
who refused to bow before Adam, (i. e., ibiis) Ma ma- 
naaka an tnsjuda lima khalaqiii biyaddiyya asfak barta 
am kaniu minal alhyin {Suratu Sad xxxvin; 73-) ‘What 
prevented you from bowing before him, whom I creat- 



WISDOM OP THE PROPHETS 


cd witk both My hands; you showed pride or are you 
superior to alii yin’' Alliyin are the angels who are creat- 
ed out of light, whilst angels in the different spheres of 
skies are of the elements of those skies. Man is 
superior to all elemental creatures (including angels), 
as he was touched by both the hands of God, — jalal and 
jamal (glory and beauty)- But he is inferior to mctlct-i- 
aala (ailiyin) according to the Quran. So whoever 
wants to understand the Breath of God (Holy Ghost) 
should understand the cosmos, Mott atafa nafsaJw 
faqad arafa Rubbahti^ “Whoever understood his 
nafs (individuality) understood his God,"? for cosmos 
externalized itself in the Breath of God. The condi- 
tional names of God were in a state of agitation ; and 
God removed that agitation by externalizing their 
effects. Thus God gave expression to their outward 
forms in Himself, by His Breath. He devolved Him- 
self to lower stages in removing the agitation till 
Adam came into being. Thus ail the creation extends 
in Nafasi Rahmani, as all light extends in the darkness 
that precedes the dawn. 

When the word, i. e., Jesus was thus placed in this 
position of eminence, God asked of that Word in regard 
to those matters which are referred to in Anta qulia 
lifinas sitakhisuni zva iinitni tlalmii nitn dtuiillah 
{Suraiid Mmda. v ; 116). “What did you ask the peo- 
ple to accept you and your mother as two creators 
besides Me ?” This question had to he answered with 
due respect, for when God illuminated Himself to 
Jesus, he had to resort to Tafriqa (servantship) in pre- 
ference to Jam (oneness) and said Stidhanaka “Thou 
are Holy/’ i. e. Thou art -free from the decay and 
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degeneration of the created” Mayaku-mt h an aqalama 
lavsa li bihaqqin ‘dt is not meet for me to say a thing, that 
I do not deserve” In kuniu q-uliahu Jaqad allimtahii. “If I 
had said so. Thou wouldst have known it,” for Thou art 
the real speaker, Thou art the tongue by which I speak 
as our Prophet (peace be on him) had explained 
to us. Paqala kuntu lisan naJml ladhi yatakalhnw bihi, 
‘I become the tongue of the banda, by which he talks ” 
In which saying, God has identified His dhat with the 
speech of the banda. Jesus concluded his speech by 
saying Talamti 7na fi nafsi “Thou knowest what is in 
my nafs (individuality),” which is adnm or nothingness 
THz antal muiakallimu ccla lisani wa anta lisam. “ Thou 
art the talker in my tongue and thou art my tongue” He 
therefore said Rabbi wa Rabbakum. [Suraiul Mazda v: 

1 17.) “My God and your God.”(a) Thus here Jesus 
established his own separate individuality in the state 
of Tashbih, (qualitycdness). 

Note. In this Fas, the Shayk discusses what is called the 
theory of Virgin-birth of Jesus Christ (parthenogenesis) referred 
to in Isaiah VIi: 14 and Jeremiah XXXl: 22. 

" Nowhere is it said in the Quran” says Sir Saiyed Ahmed, 
that Jesus was born without a father” (Tafsiri-Quran Vol. II. p. 
25.) ■' By word” according to this writer ” is meant a fact that 

was to come to pass” (p. 28 idem). Mawlavi Muhainatiad AH m 
his commentary says that Kalima or word is equivalent to pro- 
phecy {Sufatunnisa-T^ \ Vl\) , "Justin Martyr in A. D. 140 
declared that the virgin-birth was the universal belief to be 
accepted by every one calling himself a Christian” (b). 

The Ebionites denied the divinity of Chiist; and the Docet- 
ists took the other extreme and denied him the real humanity 

(a) St. Jolin”20 ’T/ . 

(b) A Scientific Man and the Bible. H. A. Kelly P. 85. 
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The Shayk says that Jesus had three aspects; Bodily, Spirit- 
ual, and Divine. His bodily aspect had its origin from being 
bom of Mary- In his spiritual aspect, he raised the dead to life 
and put life into the images of birds of clay. This aspect he, 
owes to the breath or the thought-form of Gabriel, who had 
taken human shape, and the moisture of Mary; and in his divine 
aspect, the light of God had predominated in him. Jesus was a 
form of Wahdat (the second stage of devolution of God) which 
in original was the first form of God called Haqiqat-i-Maham- 
madi. The Suhs believe that alam-i-ghayb (the unseen world), 
and alam-i-shahadat (the seen world), are all, aspects of God. 
Jesus was thus an aspect of God. The heresy here consists in 
making a logical fallacy. 'That Jesus was God is correct enough’ 
says the Shayk specially as Christ had his transfiguration and 
became illuminated ; but to say God was Jesus is 
a fallacy, in as much you confine God to a particular manifesta- 
tion, just like the statement that Zayd is a manifestation of 
humanity is correct enough, but to say that Humanity is a 
manifestation of Zayd is a fallacy. 

The Kalima or Word {Snrahm NtsaV^'.Vll) is the word 
applied to Ruh or spirit which came under the command of kun 
(Be). Jesus was Kalimalulla or Ruhullah as he was the direct 
manifestation of kun, while in the case of the rest of creation, 
the manifestation is through the stages of different asma 

Mawlavi Muhamad AU says that this word is simply 
equivalent to ‘prophecy’, while the word Ruh means mercyj 
inspiration, spirit. The Word is God Himself in the stage of 
Wahdat like Ilm (knowledge), Nur (light), Wujud (existence) 
Shuwud (observance of God by Himself); which are the aspects 
in which one aspect is identical with the other. 

In the case of the rest of the creation, forms were prepared 
through sue cessive stages, and then the breath ivas blown in, 
1. e, after the lamp was fully prepared and trimmed, it caught 
the light; but in this case, the trimming and light appeared at one 
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and the same time, Hence Jesus is styled the word of God 
The whole creation, for the matter of that, is a Gonglomeration of 
the words of God. His words are innumerable. 

hinama mnfii idha arada sJtaynn an yaqulu lahu kun 
fay aktm {Alai InuanlW'. 46.) “ Truly when God determines a 

thing he says to it, ‘be’ and it becomes” The first benevolence of 
God was His Holy Breath blorvn into the foims of His names, 
which externalized themselves immediately they received it. If 
the Dhat is an ocean — the ocean of existence or knowledge, or 
light or observance (suhud), foi each one ot the.se is the other 
in the stage of Dhat, the aj^n or realities of things are reflec- 
tions of His own aptitudes appearing in that knowledge- The 
ocean appears to itself in their forms. The external forms, so to 
say, disappear, 'the knowledge of them remaining after observance, 
and the ocean being the same as ev'er. Al ana kama "He is as 
he was” "says the Quran. Kullu men alayha fan wa yabqa 
'wajhu Rabbika dJiiil jalali wal ikram {Suraiitr Rahman LV : 26) 
“ Everything on Him in annihilated. Everlasting is the face of 
thy Lord with His Glory and Beauty”. 

Jesus raised the dead to life, as he was the direct inspiration 
of Gabriel. He raised Shem to life, (according to the Shayk,) 
and Shem spoke. If the latter had not spoken, the people would 
have made it out to be a case of magic. He made birds of clay 
and inspired them with life. The Quran mentions this; the 
Bible does not. Sale says that this miracle of Jesus is found in 
'the Gospel of Infancy of Christ’ written in the second century 
which he calls spurious, (p. 41 of the Preli. Discourse. The Quran 
says, Inni akluqii lakiinminat tini kahayat tat tyre fa cenfukhu 
fihi faya knim tyran hi idhriillah. {Alai ImranlllASt). ‘‘I determine 
for you out of dust, the form of a bird, then I breathe into it and 
it becomes a bird with Allah’s permission.” Mawlavi Muhammad 
All the commentator says that the word (bird) Is here used 
metaphorically, just as we use the word asad (lion mataphor 
ically. The apostles of Jesus were all men of humble origin 
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(which is implied in the word ‘dust’); and they left the world 
for the master’s sake, and soared into higher spiritual regions 
and were not bound down to things earthly. The Shayk, how- 
ever, refers to the Sufi doctrine of Qurbi Nawafil (a), in which 
abd, in his ascent journey, annihilates himself in the attributes 
of God, This process is likened by Gazuri-Ilahi to an ant walk- 
ing with the legs of an elephant or a child dealing out a blow 
with a sword; in which process the agent is puny enough, but the 
result is tremendous. The instrumentality being supra-natural. the 
result also is supra-natural. Jesus was fan! (or annihilated) in the 
knowledge of his own attributes, and baqi (permanent) with the 
attributes of God; and so performed supra-natural deeds with 
the powers of God. 


(<?) Vide “The Secret of Anal Haqq ” pp 200 and 201. 
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CHAPTER XVI 

THE WISDOM OF SOLOMON (Fas-i-SuIaimaniFj ah.) 

InnoJiu min Snlaimana lua Bismillahtr 

Rahman 7?/'r “Truly this {letter") is from Solo- 

mon, and truly its subject-matter is ‘in the name of 
God whose attributes are unconditional and condition- 
al benevolences’.” Some people have objected to 
Solomon having indited his better to Bilqis, by putting 
his own name before that of God. This is not so, for Bilqis 
herself characterized the letter as noble, Inni ulqtya 
iliyya kiiabmi katim (truly the noble letter was thrown 
towards me). 

Solomon brought out two benevolences in his 
letter; the unconditional benevolence implied in the 
name Rahman and the conditional benevolence implied 
in Rahim ; though as benevolence per se, the latter is 
comprised in the former. The conditional benevolence 
is what God bestows on His banda for good works : 
kaiaba ala nafsihir rahmata^ “He has made benevo- 
lence compulsory on Himself”; the banda who is in a 
stage of spiritual development knows, who it is that 
does good works through his organs. Good works are 
distributed over eight organs of the human body. God 
has already informed us that He is the !s-ness and 
Reality of every organ, and therefore there is no actor 
besides Him. The form is for the banda and the *Is- 
ness' and Reality of God is immanent in or is the same 
as the object, in its highest aspect {nmndarij). God is 
the Reality of the manifest object which is called khaiq 
(the created). On account of this khaiq. His names 
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become Az-zahir (the manifest) and al-Akhaic (the 
last), ■which are retained for banda; since the manifesta- 
tion of God depends on banda, and the Is-ness of ban- 
da’s actions on God. God’s names become Al-Batin 
(the interior} and Ai-Awwal (the first); so when you 
see khalq, you see uBmes. This is the viar'ifat (gnosti- 
ciasm) from ■which Solomon was not precluded. Ihis 
gnosticism is from that kingdom, which was the parti- 
cular gift for Solomon m Alam-i-shahadat (causal 
world). It was bestowed on Muhammad also (peace 
be on him), who ho-wever did not exhibit it in the 
world, as is related in the Hadith-l-lfrit ; in which it is 
said that the prophet had caught one night an Ifrit 
of the species of jinn and tied him to one of the pillars 
of the mosque at Mecca; so that the children of Mecca 
might play ■with him in the morning; but "when God 
reminded him of the prayer of Solomon that the 
exhibition of this gift be reserved for him, he let 
him go* This explanation is intended to show that 
God reserves His gifts in particular cases. The condi- 
tional benevolence is for those who believe; and the un- 
conditional for all, as in the Quranic statement JVasiai 
kulla shayin rahmatan {Suraiul Miifuin xl ; 7.) ‘‘Thou 
embracesl all things in mercy,” which mercy embraces 
even His own asma (names), which are His own 
relationships and aptitudes. God manilested His bene- 
volences in His own asma for the sake of the world. 
Thus God receives His own benevolences, for there is 
no ghedr (other or foreigner)., 

Although reality is the same, gradations are neces- 
sary in appearances; so much so that we say one man 
IS more kno’wing than another. Hence do not restrict 
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Him to one appearance, <lo not ignore Him in another 
appearance, while you realize Him in the same. He has 
affirmed und negated Himself in the verse Lvsa kamt- 
ihtlihi shavuittoa kuas satniul dasir {Siirahd Shura'sixi \ 
11). “No thing is like the similar of Him. He is the 
hearer and seer.” God has thus identified Himself 
With every hearer and seer amongst the living, in this 
world and the next Ail things in the world are 
instinct v/ith life; but the life of some of them is hidden 
from the perception of some men; and in the next world 
their life will become perceptible to all men ; for the 
next world is Dartd hyzvan (abode of life). Tims one 
whose perception of the esoteric aspect of things is 
more penetrating will have a better perception of God 
than another of ordinary perception : that is, God will 
be more manifest to the one than to the other. Do 
not therefore ignore what I have shown you as varia- 
tions in the asma of God, — there is no doubt that they 
are the reality of God- The named is God^ in every 
case. Thus therefore do not refute those who say, that 
Mahiyat (what-ness or essence) of the ‘created is the 
reality of the is. ness of God. How then could Solomon 
give preference to his name over God’s ; as he is one 
of those whom the unconditional benevolence of God 
brought into being ° the benevolencer must necessarily 
have preference over the benevolenced. 

The moment when we open our eyes is the mo- 
ment when the light of the fixed stars is reflected in 
them. Asaf Barkhiya similarly reflected the picture 
of the throne of Bilqis in the eyes of Solomon. The 
moment he spoke about it, that very moment the 
throne disintegrated in its original place and reinte- 
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grated itself before Solomon. One wbo understands 
the process of Tajaddud-i-amthal (revival of similitud- 
es) will understand this better. Baihuni fi labsin mm 
kkalqin jadid {Simaiul QclJy, ; 15.) "They are in doubt 
regarding the new creation (or they are clothed in new 
creation)” says the Quran. They see a new creation 
every moment, while they are not aware of the change. 
The moment of the disintegration {jnadzim) is the 
moment of its re-integration {^nawjud'). This supra- 
normal action took place at the hands of a companion 
of Solomon-, so that Bilqis might realize the greatness 
of the latter. When Bilqis said Ka annalm Im “It is 
similar to it (the throne)”, then Solomon told Bilqis 
udkhulis sarrah (enter into the palace). The floor of 
the palace was made of crystal. Bilqis thought it was 
a sheet of water and tucked up the skirts of her 
trousers and made bare her shanks to prevent the 
trousers getting wet. This was to explain to her 
that just as water is seen as the floor of the palace, 
owing to the clearness of the crystal, so the throne is 
seen at hand owing its re-integration in her front ; 
hence she had said “very like It' She then brought 
faith in the Lord of the worlds (Rabbul Alamin). She 
did not confine herself to any particular Rab, like Pha- 
roah who had brought faith in the Rab of Moses and 
Aaron, by which he negated the Absolutness of God. 
The Kingdom that was bestowed on Solomon-and not 
bestowed on the other prophets was the control of the 
wind- Fas saakkharna lahii7’ riha taj7'i bi ami'ihi {S 2 ira-ftd 
XXR : 36) • "We have given control ol the wind 
to Solomon ; by whose command it blows."*’ In the 
case of the ordinary run of mankind, God has given the 
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control of whatever is in heaven and on earlh belong- 
ing to Him.” Wa sakkkara lakum ma jis samawati wa 
ma fil ardhi jmniafi minhii {^Sitraitd JasiyaJiTX^ : 13). 
In the case ol Soiomon, the control was obtained with- 
out the exercise of his will-power; he desired and 
the thing was done. In the case of others, the 
exercise of will-power is required ; for when souls 
attain the state of concentration, the atoms of 
the universe are influenced and acted upon by them. 
Solomon’s control was without the concentration of his 
will-force, such as is evidenced in the case of devotees 
and adepts. Solomon got what he wanted by merely 
uttering a word, i-e.., without putting forth will-power. 
When such is the case, there will be no accountability 
for such workers in the next world. When, however, 
will-power has been put forth, there will be a deduc- 
tion of their gifts, from the store of the next world. In 
the case of Solomon, when will-power was not put 
forth, God %d\AHadka ata-vjuna {Stiraiu : 39)» 

‘‘This is our gift”: so in the case of the Prophet (peace 
be on him) the command was Qid Rabbi ztdim ilman 
{Suratu TaHa'xxi 114), “Say, O, God, increase nay 
knowledge.” The Prophet (peace be on him) carried 
out the injunction so carefully that when he saw milk in 
dream, he interpreted it to mean knowledge. In the 
night of Mairaj, a cup of milk and one of wine were 
placed before him by the angel, he drank out of the 
former. When in this world, milk was presented to 
him at any time, he considered it in the light of ‘know- 
ledge concreted’; for his Hadith is Annasu niyamin. fa 
tdha matu intabahii people are in a dream, and 
when they die, they will awake’’ In this, he has 
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informed us that the world is a dream and that it 
.'equires an interpretation 

Inna-mal kaw7iu khiyalun 

Wa h 2 ia Haqqun Jil haqiqaii. 

The world is a mere thought^ 

Which^ in realiiv, is ike Truth. 

Note, — -The letter of Solomon to Bilqis, the Queen of Saba 
(Sheba of the Holy Bible) is recorded by the commentator Jela- 
Inddin as follows (a) : — 

“From the servant of God, Solomon the son of David, unto 
Bilqis, the Queen of Sheba- In the name of the Most Merciful 
God- Peace be on him who followeth the true directions 
Rise not against me, but come and surrender yourself to me," 
Here theologians quarrel over the point that Solomon’s name 
precedes that of God. Some hold that "from the servant of God" 
IS a quotation from a previous letter of Bilqis to Solomon; and 
the latter introduced it in his letter so that in case Bilqis tore it up 
as did the King of Persia at a subsequent time in the case of a 
letter from the Prophet (peace be on him), the indignity did not 
fall on the name of God. The letter virtually began with “In 
the name of God." 

Rahman signifies the benevolence of God, which is 
bestowed on all creatures alike. It was first bestowed on 
our ayani thabita (our realities in His knowledge) without 
any deserving action on their part, and according to 
their aptitudes. This is the Divine infiatus or breath or the 
Holy Ghost that brought the cosmos into manifestation. 
This benevolence surrounds all tilings, even His own asma, 
Rahmati wasmt kiillu shayin {Suratnl Mmnin xL : 17.) ‘‘My 
benevolence extends over all things," It is called Faiz-i Aqdas, 
(the Most Holy Benevolence) and is eternal. Rahim signifies the 
benevolence of God for duties performed in His name, according 


(a) Sale's note to Sura XXVIL 
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to His ordinances. Bil nmimmina rauff ur rakim {Suratul 
BaraatVii.'. 128.) “ To the believers, he is benevolent.” 

The point of the Arabic letter bay in Bismillah 
represents Dhabi-Bhat ((Absolute Dhat) ; the name Allah is 
barzakh (partition) between this and the names Rahman 
and Rahim. The detailed account of Bismilla hir Rah- 
man nir Rahim (In the name of God, the most benevolent and 
merciful) is the opening Sura of the Quran, viz., the Suratul 
Fatiha; and the detailed account of this latter is the whole Quran. 
The point of bay is the seed from which the whole tree germin- 
ated and manifested itself. The name Allah is the conglomera- 
tion of all sifat (attributes) and asma-i-elahi (names signifying the 
named); just as abd (seivant) is the manifestation of all asmai- 
kiyani (mundane names). When abd reaches the stage of Fana 
(annihilation in mundane asmaj, he attains Baqa (permanance in 
God’s attributes) ; in which his heart becomes illuminated, and 
God becomes his sight, hearing and other faculties, by which he 
hears, sees, etc. In this case, abd becomes one of the names of 
God, Therefore the Shayk has said in his Fatuhat-i-Makkiyah 
(a), 

Al fabbu Htiqqun wal abdu Hnqqun, 

Ya layta shari man il nmkalUf. 

God is the Truth and abd is the Truth. 

I do not understand who is restricted by shariat. 

The knowledge of this fact was the kingdom {midk) that 
was bestowed on Solomon. 

Some however consider that viulk here means mere pro- 
phet-hood. If so, why is not this word used in the case of the 
other prophets. 

The detailed narrative about the throne of the Queen of 
Sheba and the building of Solomon’s palace is not given in the 
Bible, although it was known to the Jewish Rabbis. 


(a) Futuhat Vol. 1 p. 39. 
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A refeieoce has been made inlKings; 10, and II Chronicles' 
9. The throne was brought down from Sheba to Jerusalem in the 
twinkling of an eye by Asaf bin Barkhiyya, the Minister of Solo- 
mon. MawJavi Muhammad Ali (in his note 1851 to Sura XXVIT 
38) considers that a throne similar to her throne was kept 
ready for the Queen at Jerusalem, specially she as said Kmn 
nahu hti “It is similar to it.’’ 11 Chronicle 9~17 says that ‘The 
King made a great throne of ivory and overlaid it with gold.” 

The Shayk here referes to the doctrine of Tajaddud-i-amthal 
(revival of similitudes), Every moment, every particle or atom of 
of the world, and for the matter of that, the world itself as a whole 
is annihilated, and every moment it Is replaced BuUium fi labsin 
min khalqin jadid {Sura L ; 15.) “They are in doubt regarding a 
new creation.” Some asma (names; like Al mnhiyy (the life- 
giver) show tendency towaids existence, and some other asma 
(names) like Ai mmutt (the destroyer) show tendency towards 
annihilation. The play of these two at one and the same point 
of time keeps the world intact and agoing to all appeal ances; just 
as in a flame, every moment one drop of oil is burnt up, and an- 
other takes its place and the flame remains intact and agoing, all 
the same as ever. These asma are the 20,000, (i. e., innumerable) 
angels that were observed by St. Anthony, the Christian Mystic 
Father as dancing a sarband on the point of a needle, (a) The 
throne at Jerusalem was the identical throne of Sheba. This 
was disintegrated at Sheba and reintegrated before Solomon at 
Jerusalem. Since Barkhiyya was an adept of his time and fani 
(annihilated) in God, he could do this in virtue of Ku7t fa 
yakun "Be and Itw'as” It might have been what F. W. H. 
Myers calls a case of Telaesthesia (b) or television, " any direct 
sensation or perception of objects or conditions independently 
of the recognized channels of senses, and also under such 
circumstances that no known mind, e.vternal to the recipient’s, 
can be suggested as the source of knowledge thus gained.” 


(al Studifts in Tasavfwnf. p. 56, 

(b) Human Personality — ^Iniro, p, 17, 
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I. this is considered as a pheaomeDoii of lelevisioR and not 
of Tajaddud-i-Aiin!ud, it ivii! he on a car with the vision of Haz- 
rat Omar of the at my of Suriyah who was fighting at the foot of 
a hill. Hazral Omar was preaching from hi? ';mnbar (pulpit) in 
the mosque of f,fa Jina and saw the army of Sari\'ah in the hr off 
battlefield about to fiee: and cried out in the midst of his 
sermon Suriyah al Jabal Sitnyah al Jabal "Sanyah, towards 
the hilh” Sariyah hearing Omar’s voice directed his army to- 
wards the hill and was victorious. So far as Sariyah was 
concerned, it was a caso oi clan -audience. After the return of 
the army to Madina, these fact? were verified. 

The Prophet (peace be on him) was commanded to pray for 
increase of knowledge ; Qul Rabli dhtdini ilman {Stiratnl 
2h: fifi? XX ; 114), He interpreted evetything in this world in 
terms of Alam-i mithal ; even the fluid milk, he interpreted as 
knowledge, Moder.- investigations, for e.vample of the Royal 
Psychical Society, have revealed the fact that our wotldly con- 
sciousne.ss is subliimnal. Above thi.s limen or threshold, there is 
a vaster and more lastingly permanent consciousness termed su- 
praliminal, Wal akhircstukhaiyiiuxi'aahqa {Snraw.lAlff LXXXVII: 
17), “'The future worid is better and more lasting,” And 
it reciiains. after this consciousness disappears. 2'hat is the reali- 
ty and this the shadow ; and so men alive in this world are in a 
dream, wiiich disappears wh.euthe reality dawns The Prophet 
(peare be on him) was therefore commanded to pray for the 
expansion of his supraliminni consciousue.'^s, which merges into 
Cosmic or Transcendental consciousness, which was his Mairaj ; 
and this was tlie only goal of hi.s life. 

God himsell was maniic-st in the form of Solomon, rvho was 
then in annihilation, jn?t as He was ruEnlfest in the flame of the 
burning bush before Moses, 

The He-iiess {kuynyat) of God i-s immanent in all things in 
the cosmos, since sifat (aitributes) cannot be separated from 
theDhat; and since all sifat are inherent in every thing, (only most 



102 


WISDOM OF THE PROPHETS 


them are potential, one or a few of them alone being kinetic at a 
time). Adepts alone observe this fact The Shayk says Wa ma 
thummal hywan. Everything is instinct with life Wa in mtn 
shayin ilia yiis 2 ibhih%i bi hamdahi [Suratu Bani Israel XVII ; 44 ) 
‘‘ There is nothing that does not sing the praise of God ”, To 
do this, all the seven attributes must be in it viz., knowledge, 
light, existence of self, hearing sight and speech. Hazrat Ah 
said “ I was with the Prophet (peace on him) on a journey and 
found every rock and tree salaming to him.” 

The house or palace referred to as having been built by 
Solomon is mentioned II Chro, 9-3 ; but the purpose of building 
it, IS not mentioned therein. It was to prove to the Queen of 
Sheba, the existence of God, for she was a sham-mas (sun- 
worshipper), and to make her a convert to Islam or a believer in 
God, the supporter of the world. The floor of the crystal palace 
appeared to be flowing like water ; whereas the water underneath 
was flowing. The world appears to be working and active, 
whereas it is the asma that are at work ; we are not independent 
of asma, they guide us as they like, Wa ma min dabbatin tlla 
hua akhidJmun bi nasiyaUha kadhi rabbi ala siratin mustaqim 

(xi: 56), 

'* Every creature that creeps on the earth has its forelock in 
the hand of its Rab and that Rab is on the right path.” Thus God 
IS with us, every moment, Wa hua makun aynama kunium, 
{Suraiul Hadid , LVll : 4), “ He is with you wherever you are”. 

Solomon had control of the wind, as he was in the stage of 
fana (annihilation) and thus could command the w'ind by uttering 
Run (‘ be ’}. The ordinary explanation is that his ships went to 
Tarshish with the servants of Huram and brought gold, silver, 
ivory, apes, and peacocks (II Ch. 9:21) i.e-, he had control of the 
winds which " made a month’s journey in the morning and a 
month’s journey in the evening ” — {Sura 34 ; 12). 
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CHAPTER XVII 

THE WISDOM OF DAVID (Fas-i-Dawoodiyyah) 

Prophethood and messengershsp are particular 
blessings from God, i.e., there is no roocn for acquisition 
by the banda. Prophethood is that with which a 
shariat is associated. This is a mere gift, which is not 
given for any work, and for which God does not require 
gratitude : God said in the case of Abraham U'n wa- 
habna laJm Ishaqa wa Y^akuSa {Sitratid Anam vi; 8 5.) “W e 
gave him a gift of Isaac and Jacob” ; in the case of Job^ 
Wa wahabna lahii ahldhu wa mithlahtim miLahtmt rahma- 
tanminna {Suratii xxxvili: 43.) ‘‘We made him a gift 
of his people and the like of them as a mercy 
from Us”; in the case of Moses Wa wahabna laJmmtn 
rahmatina aakhalm Haruna nabiyan {Snraiid Mar\'am 
XIX : 53.) “We made him out of Our blessings a 
gift of Aaron the Prophet.” There is no other custo- 
dian of these gifts than the name Wahab (gift-giver) of 
God. In the case of David, it was said Wa laqad 
atayna Dawooda minna fazlan [Sztra^ul Saba xxxw : 10.) 
‘‘Truly we gave greatness to David, from Ourselves” , 
and God did not require anything in exchange for this. 
When an exchange was required, it was from his pro 
geny ; for in the case of these latter it was a gift that 
they had prayed for, Aemahi aala Dawaoda shukran wa 
qalilun min ibadi y asshaktiru {Surabu Saba, xxxiv: 1 3 ) 
“Do good works, O progeny of David, to express your 
gratitude. Few are my servants who are grateful.” 
Prophets used to express their grattiude, out of the ful- 
ness their hearts. To express his gratitude the Pro- 
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phct (peace be on him) used to stand up in prayeF the 
whole night though feet swelled, and this was fojf 
the foregiveness of his past and future sins. When 
questioned, he said “What, shall I iiot be His grateful 
servant ? In the case of Moah, God said Jnnahzi 
kana abdan shakura^ {Siiratu FJmiilsrml xvir : 3-) “Truly 
he was a grateful servant. “ The first gift to David was 
the bestowal of a name (Da wood) in w’hich each letter 
composing the word is one of the detached letters (viz 
dal^ alif^ waud) which are never joined to a subsequent 
letter, when they occur at the beginning of a word. Thus 
God detached David from the world. The name of our 
Prophet consists of both a detached letter (dal^j and 
attached letters [min, hat). Thus God detached him 
from the world and attached him to Himself- So also 
is the case in the name Ahmad; cclif and dal are 
detached letters, hat and mm are attached letters. 

The second gift to David was that mountains and 
birds sang the hallelujah {iasbih) of God along with 
Him- The third gift was “the appointment of David 
as the Khalifa of God on earth to administer justice 
amongst His creatures “ Jnna jaainaka khilifatm fil ardi- 
faahkimi baynan nasi HI haqq {Snratu Sad xxxviii 26). 
In the case of Adam, God said Inna jaahiaka kJialifat- 
an jil ard, ‘^\ am going to create a khalifa on earth”, 
in this, it is not stated, “I am going to make Adam my 
khalifa- “Adam was the reality of. the khalifa that 
subsequ en 1 1 y appe aredG Annahua y?mdk alikal khalifaii, 
David’s khilafat was with authority Aa ahktim iaynun 
nasi ill hagqt. "'Rule over people with justice-'* Adam’s 
was not like this. It consisted in his being a successor 
to those who were before him on earth. Just as there is 
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one God, His khalifa also is one. If there were two 
Gods, there would have been strife between them 
kixnajihmia alihatuti Ul{illakula/asa,daia{Stiratul Aniiv- 
Va XXI : 22). “If there were in them (the heaven and 
earth) several gods besides God, they would have been 
ruined." If the deities had agreed and issued an order, 
then the God whose order cancelled the order of the 
others would have been the real God, although that 
order was contrary to the ordinary principles called 
shariat. For whatever happens in the world, is 
according to the will of God- Thus according to Abu 
Taiib, Will is the throne of God- There is noth' 
ing in existence outside this Will. Whatever happens 
contrary to this Will, as embodied in shariat, is 
called sin. The fourth gift to David was his softening 
of iron. Hard hearts are made soft by reprimand and 
holding out the threat of punishment. It is difficult to 
soften a stone, which goes to pieces and does not be- 
come soft- God also made iron soft for David, so that 
he could make armours out of it. From this, a lesson 
was taught that everything protects itself from itself-, 
for because of armour made of iron, man protects him- 
self from spikes, spears, and swords made of iron- 
This fact, the shariat of Muhammad (peace be on Kim) 
has put in the following words RabBi tnni aozv^ubika 
minka- ‘ O my Lord, 1 seek protection of Thee from 
Thyself." God is both avenging and mercifuh 

KOTE.—Human existence, i. e , the coliective existence of 
individuals is dependent on the existence of God ; it was bestow- 
ed on mankind as a gift from God- Adam was the first of the 
species of mankind. The khilafat (vicegerentship) in its early 
aspect manifested itself in him. just as risaiat (messengership) 
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in its early aspect manifested itself in Noah, The one, (i. e., 
kilafat) developing from stage, to stage found its fulness in 
David; and the other similarly in Muhammad (peace be on him). 
The aptitudes of God give rise to His characteristics called 
ayan-i-thabita which become prominent in His knowledge in the 
stage called Faizi.-Aqdas (Most sacred benevolence) ; the ayan- 
i-thabila pray for self-expression and give rise to ayani-zahira in 
the stage called Faizi Muqaddis (sacred benevolence). God 
thus gives to every creature what its ayan-i-thabita require; 
khilafatship and prophet-hood are what the ayan of khilafa and 
prophet require These are not the result of acquisition by 
work. These are the gifts of God, pure and simple, in virtue of 
His name Wahab (gift-giver). The gifts are bestowed on a parti- 
cular prophet, to reclaim the nation in which he is born. When 
the ayan of a nation as a whole require the reclamation of that 
nation, a prophet arises among them. Thus the gift is intended 
for the nation as a whole. In this case, gratitude is not expected 
from the prophet, but is expected from the nation although pro- 
phets themselves give expression to their gratitude in the fulness 
of their hearts. 

When gifts are bestowed on banda for the mere asking 
(prayer), he is expected to be grateful to God — giving expression 
to his gratitude by helping and doing service to His creatures, 
in which case his gifts revert to their places in Alam-i-mithal and 
await him there; as he did not take advantage of them in this 
world — he only used them in the service of the Gift-giver. If 
he is not thus grateful, but uses them for selfish ends, he finds 
them disappearing there. God has apportioned gifts to all men, 
according to their ayan, some are granted in this world and 
some are in store for them in the next — ^-The former are returned 
to their places, when man shows gratitude to his Maker, if not his 
store of them in the next world is found exhausted (vide p. 
97 antej, as the Methnawi puts at. 

Bin kkiyal ein ja nihan paydar athar 

Zhin kkiyal aan ja huwayda skud suw^r 
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This thought IS hidden here, its effect is apparent, 

From this thought, forms are created there. 

The first gift to David was his own name, ‘ Da- 
wood,’ which consisted of all 'detached \(i\X^x^{hv.rifimnnfasUaK). 
The detached letters with orthographists are aiif, dal ray, 
hay. waw of the alphabet, and the rest are called ‘attached letters’ 
{hurufi-muttasilaH) \ as in script they aie joined to previous and 
subsequent letters in a word. The detached letters are not joined 
to subsequent letters when they occur at the beginning of a word., 
David was thus detached from the -world. Another gift was 
that mountains and birds sang the praises of God along with 
him, Wa sahkhaina niaa Dawdoodaljibala yusahbihna watiayra 
{Suraiul Anbiyya XXI : 7 9.) “We made the mountains declaring 
glory (to Us) and birds subservient to David’’ Ya jibahi awzvtbt- 
maahu waltaym ni'a alanna lahul hadid [Suratus Saha XXXIV , 
10) “0 mountains repeat praises with him and the birds; and 
We made iron pliant to him.” These statements appear to 
accord with Psalm XIX ; 1. to 3 viz., 

" The heavens declare the glory of God and the Armament 
showeth his handywork.” 

" Day unto day utter eth speech, and night unto night 
showeth knowledge.” 

“There is no speech nor knowledge, when their voice is not 
heard.” 

Mawlavi Muhammad Ali {note 2022 to his edition of the 
Quran) says that “some think that mountains echoing of David’s 
loud praises is meant.” 

Wahl (a) remarks, “ it owes its origin to David’s poetical 
address to all creatures, in which address he imagines them en- 
dowed with life and reason, and calls on them to join with him 
in extolling the Almighty” Ahlai-Tasawwuf, (i, e., Sufis) say 
that when David sang, the light of God in him became reflexive 
on him, so that the very organs of his body and the ends of his 

(a) Rabbi Gerger’s ‘Jadnsni and Islam’ p. 147. 
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ha-fs became reflexive of his voice and sang ont when he was 
singing- He was a ‘perfect man’ (Insanul-kamil), the microcosm 
of the macrocosm. It is an ordinary observation that changes m 
the macrocosm produce changes in the microcosms or to put it 
in ordinary language, changes in environments produce changes 
in man, i. e., the higher intelligences in the cosmos, the angels 
or the “celestial syrens” oi Milton inhabiting the planets produce 
changes in man. The reverse of tliis is true in the case of 
advanced men. 

The changes in the perfect man (Insan-ubkamil) react and 
bring about changes in the cosmos. When, therefore, David sang, 
not only his own organs but the mountains and birds around be- 
came reflexive of his voice. This was not a mere reverberation 
of sound or ventriloquism, or 

Finding tongues in trees, books in the running brooks, 

Sermons in stones and good in everything. 

but a natural fact ba.sed on the impact of the microcosm 
on the macrocosm through the concentric circles of the cosmos 
— 'cycle upon epicycle, orb on orb.’ 

As explained in the previous note, everything on earth is 
instinct with life ikummal kiywan “There is nothing here but 
■with life,” although that life is screened from the sight of most 
people, being as it is, mostly potential. Things being with life 
means, that they have the seven primary attributes in them vi 2 ., 
Urn, Omowledge), mt (light), wajud (existencei, shuhnd (obser- 
vance of self), mma (hearing), basar{si^'t) kalmn (speech); hence 
it is said Wa in min shayin ilia yusndbihti bi kamidiki {Snratu 
Bam Israed XVII : 44.) “There is nothing that does not sing the 
praise of God To sing this praise, all the seven primary attri- 
butes which are called Ummus sifat {moih.tt of attributes) must 
be there. Ordinary people do not appreciate them. It is only 
the adepts that hear 'the song of the spheres’, David being the 
khalifa of God on earth (which was his third gift) could draw 



TM WiSDOAt OF DAVID (fASI I DAWOODIYVAH) 10$ 

forth the singing of the celestial spheres, the mountains and 
birds, whenever he sang his psalms. 

As khalifa, he was to rule with justice. This justice is 
based on the shariat given to a prophet by re^^elation and not on 
that aspect of it which is based on the inferences of the Ulema 
(theologians) which is called Shariat-hijtihadi. The shariat pro- 
per is based on the will of God. Since all actions proceed from 
the Will of God, the goal of all mankind is the happiness of sal- 
vation which will acciue after they have sufi'ered lor their devia- 
tion from the shanat. Hell therefore is a permanent place, although 
this is denied by writers like Conon Doyle ; for sinneis will 
have to enter into it everlastingly, Khalidina Ma abada ; {Sma- 
tul Maida V : 119) ; but happiness will accrue In it after expiation 
and after the benevolence or blessing of God has overshadowed 
it in the long run, according to the Quranic gospel Rahnati 
wasiyat ktdlu shayin {Suraltil Mwum XL : 1.) “ My benevolence 
spreads over all things.” 
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CHAPTER XVIIi 

THE WISDOM OF JONAH (Fas-i-Yunusiyyab.) 

The composition ol man consists of three items :■ — 
son], body, ant} nafa : and God made the form— in 
essence, — of man, in His own form ; and no one could 
unravel the mystery of man’s formation except God 
Himself, and one who wishes to destroy that forma- 
tion beyond the limits ol shariat becomes a zalim (aggres- 
sor) over his own nafs. He destroys that which God 
wishes to habilitate. To treat God’s creatures with 
kindness for their safe guarding is better than enforcing 
His shariat with severity. When David wanted to 
construct the Holy House at Jerusalem, he tried at it 
several times. The house used to collapse every time 
that it was raised. He complained about it to God 
when a revelation came to him Afinahayii kadha la 
yagumu ala yadi mon safakad dimaa This my 
house will not stand at the hands of one who has 
spilled blood”. David said. My Lord, was not this 
blood-spilling in Thine way ? The reply was “ Yes it 
was in My way, but were they not My creatures.” Then 
David prayed, “ O Lord, make it at the hands of one 
who will be in my progeny”; then the revelation came 
that his son Solomon would do it- 

This story is brought in to show that leniency 
towards God^s creatures is far better than enforcing the 
severity of law. This was why it became a Farz to 
make peace with the enemies of religion and to simply 
levy jezia, so that they are not exterminated- If 
they are inclined towards peace, you also become 
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me med towards It. In the case of murderj blood-money 
was to be accepted, if the heirs of the murdered person 
agreed to it. If they are several heirs, the opinion 
of the one who agrees is to be given preference over 
the opinions of those who are recalcitrant A person 
was killed by the lashing of a camel’s leather-strap, 
the Prophet (peace on him) let go the accused, as a 
leather-strap was not a thing intended for killing. 

God has said Jasau styyalin smyahm mithluha- 
‘‘ Retribution of evil is evil commensurate with it’* 
Retribution, although sanctioned by shariat, is still an 
evil ; God rewards those who give it up and tender 
pardon in exchange for blood-money ; for the murderer 
is in the image of God' Pardon is thus received by one 
who forms the image of the murderer, and therefore 
God rewards the pardoner* 

The name of God, Az-Zakir became manifest from 
the existence of banda; and he, who respects Him, res- 
pects this name. Man is not blame-worthy in respect of 
his ayn (reality), but is blameworthy in respect of his 
action ; which is not his reality. Action does not 
proced from anybody except God- A blameworthy 
action is intrinsically so and not from any cause, ft is 
blameworthy because the shariat-giver has called it so 
in the fulness of his wisdom e.g in regard to retribu- 
tion, which is dictated by the consideration of the 
preservation of the hum 'an race- fPt? laktmt fil qisasi 
hyatun. ya uizi {Suraiui Ba-qaTah ii : 179) ‘‘O Men 
of reason, there is preservation of life for you in 
retribution’’. When God has the preservation of life 
of his creature in view, you should have the same in 
view, for by preserving life, you reach that acme of 
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tatjons Say, therefore, that God has illuminated 
Himself in this condition; or that the condition of the 
observer himself has changed. If one who dies, does 
not return to God, He would not have willed his death. 
God takes possession of him. 

Note '.—There is no distinct mention of Jonah made in this 
chapter ; the Shayk, however, connects it with him, as the chapter 
explains the wisdom of nafs. Man is composed of a causal body, 
nafs (desire- body), and soul. The nafs of man is the manifesta- 
tion of the name of Allah which is conglomerate of all His names, 
which are signiheant of His attributes. La iudri ktihul absar wa 
hua yitdtiktil absar wa kual lateeful khabir {Suratul Anam vi : 
104) — ''Vision comprehends Him not, and He comprehends all 
vision, and He is subtle and aware"— the world does not see the 
I-nessor personality of man, and he himself does not see it ; but to 
him the ‘ I-ness’ is the only proof oi his existence — in fact the 
most confirmed and tangible proof — intuitively recognized, Cogita 
ergo sum (I think and therefore lam), said Emmanual Kant. 
The ‘I-ness’ sees only objectively ; Mon arafa nafsaku faqad 
arafa Raibahu, “ He who understood his ego, understood his 
God" says an oft-quoted hadith which is concretely illustrated 
in the following lines of the Methnawi ; 

Tan si jan wa jan si tan viastur nist, 

Laykh kas ra dydi-jan dastur nist 

Body is not screened off from life and life from body, 

But it is not in one’s line to see the life. 

One perceives ' God in the same way as he perceives bis 
ego. Just as his own ego cannot be falsified by him, so the 
personality of God cannot be falsified. Hence the command to 
know one’s self. God is always “the unseen in the heavens and 
the earth" — Waiillahi ghayb us samawaii wal ard [Sztratu Hud 
XI : 123). God created man, according to form-in-essence of 
Himself, i.e. according to attributes in perfection that were hidden 
m Him. He addressed tlie Iblis thus :~J/a manmka an tusjudu 
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Iwm klmlaqcc btyaddiyya " What prevented thee from bowing 
before him wliom I created with both My hand.®.” Man is there- 
fore the khalifa or vicegerent of God on earth. Just as God 
surrounds everything, man’s nafs surrounds causal and soul 
worlds. Just as Jonah was hidden in the belly of a great fish, 
and was relieved out of it by prayer, the nafs hidden in matter 
finds its relief out of it by prayer. Some think that Jonah was 
simply carried away by a great fish and was not svvallow'ed, Fal 
iaqamalhuta wa hua nntlimitn {Surat-usSafiat XXXVIT; 142.) 
“ The fish drew him, with its mouth while he did that for which 
he was blamed ", 

Mawlavi Muliammud Ali Sabeb is inclined to think that 
iltaqama means " taking into the mouth ” (see note 2123 to his 
edition of the Quran). In t'erse 144. Lala bitha fi hatnihi, " He 
tvould certainly have tarried in itebaiin (internality),” batin might 
mean either a tribe or belly; and the Mawlavi Sahib is inclined 
to construe it as tribe- The generally accepted opinion is that 
he tarried in the belly of the fish ; some supposing it was a part 
of a day, others three days and .others forty ” (a); and on this 
latter explanation the Shayk bases his wisdom of Jonah. Jonah 
prayed. An la illaha ilia anta subhanaka mni kmiu min az 
salimin {Surat-ul Anbiyya'yi'yih^^l) "There 'is no God but Thou, 
Glory be to Thee. Surely I am of those who make themselves 
suffer loss,” or as the Book of Jonah puts it " I knew that 
Thou arta g'lacious God and merciful and slow to anger, and of 
great kindness, and repented thee of the evil” (b) This prayer 
or dhikr of Jonah relieved him from the belly of the fish. 

God has -said Ana jalisun mon dhikar ni, “ I am comrade 
of one who prays to Me ” When one prays with all his heart and 
soul, his khatrat (affectations of heart) disappear. When he 
perseveres in tlfis, illuminations of God dawn upon him, first of 
His attributes and then of His. asma (names) ; and then of His 


(a) AI 

lb> JoJiah IV-2. 
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Dhat, and then the dhakr (dhihr-maker) will be annthilated in 
God ; and God wiJ! be saying the dliikr of His own nafs, in 
respect of jalaJ (gloryj and jamal (beauty). 

The reality of banda is limited existence in Universal 
Existence. It is the outcome of attributes, playing on a point in 
Universal Existence. Hence the actions of banda have their 
origin in Universal Existence through limited existence, Lafayla 
d Allah. '' There is no action which is not from God ’’ 
Faild'hariak astivn taskin ust 
Wahdahn la illaka la aein ust. 

Actor ia movement and quiescence is He, 

‘ One only and none besdes Him ’ is this. 

Good and evil appear in the devolution {ianazziit) of the 
Dhat through the attributes of beauty (jama!) or glory (jalal), 
The shariat-maker knows this and lays down laws for the preser- 
vation of the race. These limitations disappear in the case of 
dhakir (prayer- maker), and the reality of Ahdiyyat (oneness) 
dawns on him. The illumioations, that will dawn, will be accord- 
ing to the aptitudes of the banda ; thus God will appear in the 
mirror of the ayan (realities) of the banda; or the ayan will 
display themselves in the mirror of God's existence. 

The Quran as quoted in the Fas says Ilayli urjmil amran 
ktcUaha “ All things return into Him ” — when man dies, he 
enters into a world of other elements — Youma tubaddalul afdu 
ghair al ard {Suralu Ibrahim MV : 48) “ On that day the 

earth should be changed into a different earth’'—- The elements of 
that world will be the essence of the elements of this world. That 
world will be the ardul wasia (the expanded earth) — the “ new 
earth”, which St. John the Divine speaks of (Revelation 21 ; 1). 
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CHAPTER XIX 

THE WISDOM OF JOB (Fas-i'Ayyubiyyab.) 

The secret of life or the ‘ is-ness’ of God permeates 
water, which is the origin of all efements, jaaina 

minal maai kuUa shayin kyyin {Suratzd Anbiyva xsi : 30) 
“And we created all things living, out of water”. There 
is nothing in evidence which is not living ; and there is 
not a thing existing which does give out the praise of 
God. We do not understand this expression of praise, 
except by spiritual discernment (kashf)- The arsh or the 
Throne of God is on water ; and water guards it, from 
below and from within- God created man ; and man 
became proud and desired elevation; and God gave him 
elevation and guards him from beneath and from within. 
Hence the fVophet (peace be on him) said Lau dalay. 
turn bi hablin lahabafa. eUlallahi “ If you let down a 
bucket with a rope (into a well), it will descend on God’^ 
Thus the relationship of God is from below, although it 
is from above also ; for God has said Yakafuna Rad^ 
bahum min fowqihim^ zua hual qahit n- foivqa ibadihi 
{Snratul Nahalx^v. 50, and Sttraiiil Anam vi: 61 ) “They 
fear their God, who is above them.” “ God is pre- 
dominant over His creation This proves the latter 
statement. If the throne were not on water, its existence 
would not have been guarded. God said unto Job 
Urknz bi Hjlika, kadha mzightasalmi baridzm [Suram 
Sad XXXVIII : 42) “ urge with thine foot, thine horse, 
this is the place for bathing (with cold water)”. His 
body had become heated on account of distress and 
calamities, God gave him rest by cold water. When 
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banda is in distress. Cod also is in (distress, in so far 
as His Is-ness pervades His creation which is inferential 
from the Quranic verse ilmhi yttrjatd amrn ktdlahu 
\^Siiraiii H^i-d xi : 123) “ Everything returns unto 
Him”. And in so far as His dhat is concerned, He is 
free and above all these, which pertain to the stages of 
His ia-nasznlat {devolutions'*. This world is mystical 
and transcendental, as it is the face of God. God’s 
existence is manifest from the manifestation of the 
world, just as a man’s existence is manifest from his 
face. We — His creatures~are His face. In fact, God is 
the soul of the world. Thus in so far as reality is 
concerned) He is the first (awwa]);and in so far as face 
is concerned, He is the last (akhar). In so far as 
changes and states (in the cosmos) are concerned, He is 
apparent (zahir) and in so far as the control of these is 
concerned, He is internal (batin) — Tnnahu bikuili 
skayin- alim [Sarutus Shura xui : 12) “ He is cognizant 
of everything ” Annahu huUi shayin shahid [Suraiu 
Ha Min xli ; 53). “He is witness over all things,” 
Therefore, He is present in and observant over every- 
thing. Thus God is realized from observation and not 
from reason and contemplation. 

Job had to drink the water referred to, to remove 
the distress of thirst, since Satan had touched him, i.e., 
the distance caused by the ignorance of the realities of 
things had involved him in distress. God has uttered 
praise in respect of the patience of job, although the 
latter had prayed for the removal of his distress. This 
prayer did not militate against his patience, for God 
has said : — InnaJm a-wwah {Suratu Sad xxxvin : 44). 
‘ ‘ He referred every thing (to Gcd)’’, and not to causes 
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and manilestations. The cmtsa causatis or the reality o{ 
causes is one Dhat. To appeal to this cue Dhat alone, 
which removes all calamities through instrumentalities 
is better than to appeal to the instrumentalities them- 
selves ; for in most cases, these particular instrumental' 
ities do not fit in with those in the knowledge of God, 
In such cases, the prayer is not answered as the banda 
thinks; although in reality he had not prayed at all 
Besides, the time of prayer has also to fit in. with the 
time of manifestation of the particular instrumentality 
of the Ism (name) to which he prays. 

Patience is not the restraint — absolutely — of the 
nafs from complaint But we consider that it is restraint 
from complaining to Ghair-ullah (other-than'God). 
Abd’s complaint to God does not militate against 
submission to His will. On the other hand, it is 
imperative that he should pray; otherwise he would he 
considering himself equal to the wrath of God, — Innal 
ladkina vuhaddu nallaha wa Rasulahu ( Siiratui Mujo-dL 
lah isvm ; 20). “Truly those are the people who oppose 
God and His messenger”. What is a greater opposition 
than that you do not appeal to God for the removal of 
yourtrouble in which He participates; for you are His 
face. God sends you the trouble on account of your 
negligence towards Himself. This trouble also proves 
to you your own helplesness; patience is therefore the 
restraint of nafs from praying to Ghair-ullah fother- 
than-God). By Ghair-ullah, 1 mean a particular manifes- 
tation of God- God has, indeed? particularized one 
collective manifestation of al). His manifestations which 
is named Wajhullah or the face of Allah; so that 
creatures may appeal to it and not to sundry manifest- 
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ationsj which are named causes, although these 
causes are the realities of His manifestations- Thus an 
a riff (or gnostic) is not precluded from asking lor the 
removal of his disabilities, although ail causes for these 
are from God Himselh 

Note, — The Book of Job in the Holy Bible covers forty- 
two chapters. It consists of an account of the life of Job, so 
for as it is concerned with his calamities and his relief therefrom, 
— an account of Satarr's conversation with God, his tempting of 
Job, conversation between his friends Eliphaz, Bildad, Zophar 
add himself As a prosperous man. Job had seven sons and 
three daughters, who died by the collapse of a house (Job. 1-19). 
Finally after he was restored to prosperity, he begat the same 
number of children. 

The Book of Job might well have been the in.spiration of 
Milton in the sketching out of his “Paradise Lost" and “Paradise 
Regained.” Some, however, regard Job “as a type of the godly 
portion of tJ]e nation (a)”. Luther “looked upon the book as a 
true book, but did not believe that all took place just as it was 
written, but pious and learned men brought it into its present 
form (b).” And Theodore Bishop of Mapsuastia “who lived in 
the 5th country A. O. rejected the entire historical view fc)”, 

The whole narrative is disposed of in the Quran in SuratuI 
Anbiyya XX : 83 and 84-, and Suratus Sad XXXVIJi : 41 to 44. 

Job was descended from the race of Esau and lived in the 
land of Uz; which bordered on that of Edom, He undertook a 
journey through a waterless desert, where he found himself in an 
evil plight on account of the fatigue of the journey and thirst, 
which is called Shaitan-ul-Gila (Satan of the deseil). He was 
asked perhaps by an inner voice to urge his horse to go fuither. 

A “Uige With tby feet thine horse.” He then 
reached a place, where he found 'vater and refreshed himself and 

(a) Davidson quoted on p 4. of tbe Book of Job by tbe R«v. Canon Sell. 

(b) Mcl <c) The Book of Job by the same aothor p. S. 
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then his home, where he found his family safe- These incidents 
teach a lesson — not to despair tinder difficulties. To a sufi 
thinker, it meant timt when a man is involved in doubts (this is 
his Shaitan), he must perform mujahada (spiritual practices of 
the sufi cult) to remove the rust from the mirror of his heart. 

In Genesis 1-2 it is said that before the creation, "the 
spirit of God moved upon the face of the waters” These waters 
comprised the ocean that is known as Bahr-i-musjur (the full 
ocean), or 'the deep’ referred to in this verse. This was the 
manifest Existence. The unmanifest Existence moved on the 
manifest Existence of forms in the knowdedge of God, and the 
cosmos made its appearance. This ocean consisted of Abi- 
hyat (w'ater of life) and the abi-hyatis thus immanent in all things. 
JFa jaalna minul viai kuLlu skayin kyyin {Suratul Anbiyya^ 
xxr ; 30.) ‘’‘And we have made everything living by water” ; 
And this was the water, on which the Arsh (the Throne) of God 
was at hist situated or on which His dominion extended, (for 
Arsh sometimes means dominion) ; water is the noumenon out 
of which things are made. Water is the manifestation of the 
name Hye (the living) of God. Job was asked to kick his foot 
against the ground, f. to practise mujahada, so that abi-hyat 
might appear before him. When a man does not visualize the 
realities of things, that is, the asma (names) of which things are 
manifestations, he is far removed from God ; for it is the eye that 
brings things nearest to Him, the seen becomes nearest to the 
observei through sight. By realizing the realities of things, you 
become nearest to God. The Methnawi says, 

ghtidhar ktm jumia tan ta dar namf. 

Daf nadhar rmi dar imdhar ran dar m&ar. 

Ignore all bodies in your sight, 

Go unto sight, go into sight and go into sight. 

Nearness and distance are imaginary terms ; they have no 
real existence just as nothingness or zero {adum) has no exis- 
tence. Satan denotes distance Irom God. When Job failed to 
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realize the realities of things, he was flnng away from God, and 
was said to have been tempted by Satan ; He therefore pray- 
ed against this temptation, and began “to refer ev'erything and in- 
cident (to God)", Innahu awztsab {Suraiu Sad xxxvui : 44) .When 
one prays, he must pray to God and not to the manifestation of 
any of His asma ; for in one aspect the asms are the ghair (other) 
of God; although in another, they are His ayn (reality). There is 
no (“other' ) of God, but His own asma (names) become 
His ghaiy, when they are viewed without reference to His Dhat 
(reality). When appeal is made to His asma alone, such appeal 
becomes idolatry, though God grants our prayer only through 
the manifestatior-s of His asma, of which He is the internality. 
The Shayk has given two reasons, why prayers are not often 
heard, although God has said ZFdzvuni astajib lakuifc^ iSuratul 
Mmnin XL : 59). “Pray and I shall accept your prayer.” 

The Semitic mind had no conception of second causes or of 
general laws or of a scheme of providence ; but regarded God as 
the immediate author of every single occurrence, w'hile the des- 
cendants of Ham and Japheth were prone to refer to second 
causes and to become fetish-worshippers and idol-worshippers. 
Prayer to the causa cmisans does not militate against patience. It 
is only prayer to Ghair-ullah (manifestation of asma), that does 
this. Prayer to God shows the banda’s (creature's), hejpless- 
nes.s and humility. In this case, it may be objected ihsi shifaat 
(salvation) becomes out of the question. Since Allah is a term 
for Dbat, with all Its attributes and asma, Muhammad (peace be 
on him) is a term for the manifestation ol all asma. It is the 
stage of Wahdat (the partition between Divinity and Humanity). 
He is Wajhulla (the face of God) or the conglomeration cf all His 
attributes. In appealing through Wajhullah, you are appealing to 
all asma ; it is the .same as a appealing to God and not to any 
particular ism (name). Hence it is commanded Va ayyuJiaf ladki- 
na amanui taqullaha wabtaghua ilayhil wasilata {Suratul Maida 
v 35). “0 believers, fear God apd seek means to reach Him.” ; 
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and for WajhuHaJi— -the perfect man,— the position of glory is 
reserired. An yabathaka Rabhuka muqaman makmuda. (Sura 
Xvir ; 79.) "Your Lord will raise you to aposition of great glory'* . 
As time passes on, the Prophet is rising to higher and yet higher 
heights of glory. With the view of raising him to higher and 
yet higher stages, each Muslim or Muslima utters Salat wa salam 
"(peace be on him) ” in his or her prayers, and whenever he or 
she mentions his name; just as God Himself has said and 
ordained on men and angels, Innallaka wa malayakauihu 
yusalluna alan nabiyyi ya alluhal ladhina amann sallu alayht 
'wa salliwu taslmia {Suratul Akzab 3QCxni ; 56.), “ Surely God 
and His angels bless the Prophet ; O you, who believer, call 
for Divine blessings and salute him with a salutation”. 

The j/n^Xspiritual ascent) of every prophet results in the uruj 
of those have who have accepted him. “And I, if f be lifted up 
from the earth" said Jesus Christ, “ will draw all men unto me’’ 
(St John xil : 32). 

“ Maqum-i-Mahmud (Bant Israel xvii: 79.) i. e. the glorious 
station*' says Abu Huraira (according to Baidawi), " is the 
station of the intercessor." 

Complaint to God does not militate against the attribute of 
patience in the banda. God involves him in calamities, when 
he forgets Him; so that when he reverts to Him, with a complaint 
He relieves him from them. This does not necessarily imply 
previous sin, as the comforters of Job, viz EHpbaz, Bildad and 
Zopbar made it out to be — involving the doctrine of Karma 
which is quite a diffeient thing from Qistnat, the doctrine of 
aptitudes of banda in the knowledge of God. To a banda who 
realizes his cearness to God, a calamity is no more a calamity 
tor ghariyat'iiiban (suppositional estrangement) from God 
disappears. He feels Wa him maaknm aynama kmimn [Al Madid 
LVII; 4). “He is with you whereever you are-” Such a banda 
is in the station of Reza (willingness to submit) to the Qaza 
(command) of God, according to the Qadr, that lyhich is in his 
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ayan-i-thabita (realities in the knowledge of God)~although he 
may not be agreeable to what is in the ayan tbemseives. Such 
disagreeableness does not militate against his patience. If one 
does not complain for the removal of his calamities, says the 
Shayk, he makes himself equal to the wrath of God. 
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CHAPTER XX 

THE WISDOM OF JOHN THE BAPTIST 
(Fas-i-Yahuwiyyah) 

God called YaKya by tbe name, Yahy a (reviver), 
as the name of his father was kept alive by him ; no 
one was called by this name before. In this, God 
centred in him both a name and an attribute. The 
name, Yahya (reviver), gives ’a taste of life by way of 
ihni-dhoqi (knowledge obtained from taste, like the 
knowledge of sweetness obtained from honey) i.e,, this 
proper name itself shows that he was to keep alive 
something; which was the remembrance of his father. 
Secondly the prophets before him, who had left sons 
behind them, had tbeir names remembered in virtue of 
their sons. Seth kept the remembrance of Adam alive; 
Shem kept that of Noah alive, and so on with other 
prophets. Zachariyyah said HaMimin ladunkawaliyfan 
Maryam xix ; 5) “Grant, Thou, a successor tome 
from Thyself” Thus he gave priority to God's name 
over the mention of his son ; just as Aasiyya — the wife 
of Pharoah — ^had given priority to the mention of the 
name of ‘ neighbour ’ (God) over the ‘ house * 
(paradise); when she said Rabbi~ibni li mdaka bayian 
Jil jarmati {Suratul Tahrim lxvi: II.) “ O Rab, build a 
house for me with Thee in the paradise”. Zachariyyah 
wanted the perpetuation of the remembrance of God’s 
name after him. Son is the secret of the father, and so 
Zachariyyah said Yarrithuniwayaritkumin aali Yak- 
uba [Surahi Maryam xix ; 6) “Make this son my inheritor 
and the inheritor of Jacob”, so that he called the people 
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to God. In the case ol the prophets, there Is no inheri- 
tance handed down except the ‘ duty of caHi'ng people 
to God.’ When Zachariyyah showed his inclination 
towards the duty of calling people to God, God gave 
him the gospel that “^the day will be blessed, when the 
son will be born to thee, the day when that son will 
die, and the day when he will be resurrected”. In 
resurrection there is the element of life. Life is a name 
of God, Pajaa bi sifaHl M'yaii tv a kiya isma hit "God 
brought in the attribute of hyat (life) and that is His 
name”. Christ also said hPcts salotnun al&ykt -youwo, 
malida, wa vcuma yamulu. wa vo-uma yttbathu kiyyan 
[Suratu Maryam xjx ; 15) “ Peace on me on the day in 
which 1 was born, on the day on which I shall die, and 
on the day on which I shall resurrect’’. 

Note ; The word Yahya is derived from hyat, (life) and 
means " He shall make alive This Fas relates to an ism-i- 
jalali (glorious name) of God, for Yahya was always in fear of 
God. This attribute of God is realised from the name of Yahya, 
only by ilm-i-dhowqi (knowledge derived from taste); and 
Yahya perpetuated the name of his father, although be was 
an ascetic and did uot enter upon married life. (The latter half 
of this Fas has been suppressed in translation, as it contains a 
comparison between Jesus Christ and John the Baptist, which 
appears to be of controversial character). 
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CHAPTER XXI 

THE WISDOM OF ZACHARIAS (Fasi-Zactariryah) 

The grace of God pernseates everything in virtue 
of His existence and its qualities; even the existence 
of God“s wrath is in virtue of His grace ; for the grace 
of God takes precedence over his wrath. Every ayn 
(reality) was in knowledge and prayed for its exter- 
nalization — God granted the prayer out of grace, and 
the ayn externalized itself with its inherent tenden- 
cies. If it is objected that the reality of grace does 
not exist outside^ that is, it is non-existent; and the 
non-existent can have no influence on the existent, 1 
have explained in my book Futuhat-i-iV ackkiyah that 
what is non-existent externally and existent internally 
can exert influence on external objects- This can be 
realized only by people of imagmation- Whatever 
object is permeated by grace, it becomes blessed; and 
there is no object in existence that is not permeated by 
grace ‘‘Thus whatever is existent is blessed ” FakuUu 
ntowjudht maThumum^. Everthing owes its origin to 
grace^ — whether it be the calamities and pains of this 
world or of the next Thus inspite of calamities and 
pains, everything is blessed, for it has had its stimulus for 
manifestation in grace. Calamities and pains will not 
be lessened on tbe day of judgment from those who 
deserve them, lor these are the apex of their perfection. 
Calamities and pains came into being by God’s act of 
bestowing grace on them, Grace has two effects, first 
personal (dhattiyyah)- This originates ayaa (reali- 
ties of objects in knowledge) and it has no purpose in 
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vieWs viz, that of pleasantness and suitability or other- 
wise of ayan to themselves : for in this stage the Dhat 
sees that the ayan are Itself. “ The created is the 
Creator Himself is the belief with some” Ai Haqqalmak- 
luqa fil aetiqadat. In the bestowal of this grace which 
13 ‘ the free gift of God” {rahmaiiimtinani'), no condition 
of action is attached Rahmaii wasiyat kidla skayin 
Araf mi: 166.) *‘My grace extends overall 
things”. In virtue of this grace, God told the Prophet, 
Ltyagh fira laktdlalm ma iaqaddama min dhanhka 
zva ma taakhhara {Suraitd Path 3). 

“ God may rectify for thee, whatever is of thy past 
faults and of thy future faults” Aemal ma shayta faqad 
^hafariu laka “ Oh my banda (servant), do whatever 
you like, I have pardoned your faults 

The second kind of grace is a conditional gift) 
{rahmaii-rahimiyvak), which is bestowed through prayer 
made by the ayan, after they are stabilitated as know- 
ledge-forms. People of kashf (spiritual discernment) 
pray for grace from the name Allah, and God grants 
them His blessings according to their beliefs. Fasa ak- 
tubuka lilladhina yatiaquna wa yutunaz zakat [Suratui 
Araf mw 156.) “I am about to writedown my blessing 
for those who fear Me and give out zakat 

Thus this grace is conditional on the performance 
of certain duties. 

Note ; — In this Fas, the nature of calamities and pains 
IS discussed, and the Fas is made applicable to Zachariyyah 
who suffered calamities, so mucli so, that when he was sawn in 
twain, he never said a word of complaint, although he was one 
whose prayers were readily granted by God. He considered 
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calamities to be from God; and as such a source of rest and 
consolation to bis heart. 

God showed His grace to ayan (our realities in His 
knowledge), and granted them the externalization (from His 
knowledge) that they had prayed for. Thus grace takes priority 
over every thing in e-sistence which itself is thus grace. The 
aptitudes of ayanOealities) are subordinate to existence R&hmatt 
wasiyat kullu shayin {Su-atul 156) '"My grace extends 

over all things” grace gives impulse towards existence 
to all calamities. It is the personal attribute of God. The 
origin of jalal (glory) is the want of manifestation of attributes 
i.e, it is the state in which the attributes of God recede into 
internality, which the Sbastras call paralaya, and which 
is the suppositional aduni (nothingness). The qualities of this 
odam are the absence of the qualities that pertain to the 
Dhat of God. 

Shah Kamab a Deccaoi poet has said; — 

Miyn houn as am sdunwa hay Haqq, 

Miyn bay basar bina hay Haqq, 

Miyn ghung houn g&ya hay Haqq, 

Miyn nayn houn Haqq mowjud hay. 

I am without hearing, God is hearer; 

I am without sight, God is seer; 

I am without speech, God is speaker; 

I am nought, God is existing. 

Jalal (glory) therefore is the absence of the manifestations 
of God; the attribute of Jamal (beauty) consists in their manife- 
station. Jalal is necessary for the jamal to display itself. 
Gnshan-i-Ras says ; 

Znhut"-l-junilaPashya ba Hdusi 
Wa Lay Haqq ra na manrnid wu nid ust. 

Manifestation comes about through contraries; 

God has neither His similar nor His like. 
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The pnmary attribute of the jamal (beau(y aad love) of God 
predominates in the nature of woman, and lack of the same viz 
jalal (the blank left in the trail of recedence of attributes into the 
Dhat) predominates in that of man. 

AUahu jamilun ivaya hibhuj jmnaL 

God is beautiful and He loves beauty; so God is also love 
(vide p. 35 Studies in Tasawwuf ”). 

The asma (names) of God in the stage of Ahdiyyat are known 
to God alone. They first make appearance in His knowledge 
which process is called Faiz-i-Aqdas (the most sacred benevo- 
lence); and then demand manifestation in externality, which pro- 
cess is called Faiz-i-Muqaddas (the sacred benevolence); and this 
latter process is also called the 'Breath of God,’ which is Nafasi 
Rahmani (the Breath of Grace) of the Sufis, ortheHoly Ghost of 
the Christians, the Mnlaprakriti of the Vedantin, theprima matrix 
of the Greeks. The forms of asma thus appear in matter or in this 
Nafasi Rahmani. The personal name Allah is the conglomera- 
tion of all asma (names'! ; multiplicity is indicated in this name. 
When they are considered, each apart and separately from tiie 
name Allah, multiplicity arises; as also in the case of separa- 
tedness from one another, like Rahman (the merciful), Guffar 
(the pardoner) Qahar (the wrathful); although they finally merge 
in the name Allah. 

Grace is an internal reality and has no existence in externality; 
it is only the internal aspect of existence that moulds its 
external aspect The internal aspect as the Shay k has explained 
in his Futuhat-i'Mackkiyah, is the Dhat of Gud, 

In this internal aspect, the Dhat is “ Independent of the 
world,” AUahu Gkanyun arulaiamin; {Stirntu Aali Imran HI ; 96) 
and in Its external aspect, the Dhat is dependent on asma for Its 
manifestation. Sifat (attributes) have no existence in externality; 
are merely relationship between Dhat and Its aptitudes. Man is 
a composite of aptitudes or capabilities which are latent or 
hidden in the Dhat. When the Dhat shows inclination towards 
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ativ one of them; It forms a relationship with it; and this becomes 
an attribute; and this relationship has no separate and independent 
existence. Just as Dhat is existence itself, Its relationship with 
Its own aptitude is also existence in this sense ; and sifat (attri- 
bute) have no external existence. God’s existence is extension, 
and attributes are states, which appear in this extension. AH 
sifat (attributes) are Dhat in the stage of Ahdiyyat; and are 
separate in that of Wahidiyyat. Take the attribute of mercy in 
man. It has no separate existence. It is only a re- 
lationship between his ego and an inclination towards an apti- 
tude; which manifests iteelf in a certain state or mode of his be- 
haviour, The reality pertains to the man and not to mercy, 
which is the name of his state, and as such has no existence in 
externality. 

" The grace of His Lord remembered His servant 
Zachariyyah ” ; Dhikru Yakmati Rabbika abdahu Zachariyy&h 
(Sura^ R/aryawKlH ' 1). Whomsoever God’s grace remem- 
bers, He becomes blessed. All things are blessed in this 
sense, as they have come out of grace ; Zacbariyyah is, however 
specially mentioned as blessed ; because he considered cala- 
mities to have.had their origin in grace. 

Grace is of two kinds-Personal grace, which is the personal 
attribute of God [Rahmat-i-Dkattiyah) and the grace of 
blessing {Rakmati RahimiyyaJi). This latter leads the sup- 
plicant to the goal of perfectioir which he seeks. Hence 
tajjalii (ilmmination) dawns on a person according to his belief 
id prayer, whether that prayer be in words, or in aptitude or in 
attitude. ( Vide Fasi-Sethiyya p-18 ante) 
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CHAPTER XXI! 

THE WISDOM OF ELIJAH (FasH-Ilyasiyyah). 

He is the same prophet as Enochs who had lived 
before Noah andl whom God had lifted up and who 
resided in the centre of the skies h e- in the sky of the 
Sun- God sent him down again to the city of Baalbeck 
Baal was the name of the idol and Beck was the king 
of that city ; and this Baal was the particular deity of 
that king. To Elijah it appeared that the mountain of 
Lebanon buret forth, and a fiery horse with fiery 
accountrements merged out. When he mounted on itj 
his desires disappeared from him, and he became an 
embodiment of pure intelligence. The word Lebanon 
is derived from Lubanat which means ‘ necessity.’ 

in the stage of pure Intelligenccj God is qualityless 
{munazzah\ hence Elijah had only half the gnosticism 
{marifai)\ for he had no gnosticism of God’s quality- 
edness (taskbik). When full gnosticism dawns upon 
a man, he possesses it both in tanzih and tashbih (quality 
iessness and qualityedness). He realizes God to be 
immanent in all forms of elements ; and no form 
remains whose reality (ayn) is not considered by him 
to be the reality (ayn) of God ; and this realization 
gives him perfect gnosticism which the shariats (laws) 
of the prophets brought into being. In the composition 
of man, imagination dominates over intelligence; imagi- 
nation creates a form, to which pure intelligence gives a 
tangible shape. By the aid of the former, tashbih 
(qualityedness) is recognized in tanzih (quality Iessness) 
and by the aid of the latter, tanzih is recognized in 
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iashbih. The lormer is not devoid of the latter. God 
has said Laysa kamiih Uhi shayim {Suratus Shura xlii ' 
11). “There is nothing like Him" Thisis tanzih. Wakua 
samtul basir {/dent.) “He is the hearer and seer’* — 
This is taahbih. This is the most weighty verse in 
the Quran that was revealed in respect of tanzih 
and tashbih. 

In the first part of the verse, if the letter kaf'in 
taken to mean like., it means He is not like the sample 
o{ anything and this adds to the force of tanzih. Again 
God has said Su-bhana Rabbika rabbil issaii antnta 
ya sifum {Suraias Saffai xxxvn : 180). “Pure is your 
Lord — the Predominent Lord-— from the qualities that 
are ascribed to him (by the people of reason)". God 
has made His tashbih in the tanzih attributed to Him, 
for the people limit Him to tanzih alone- There is in 
reality tanzih in tashbih and tashbih in tanzih* I here 
drop the curtain before the eyes of the people; although, 
both these are the tajalliyat (illuminations) of God 
which dawn on forms according to their aptitudes, 
which demand the tajalli (illumination) at a particular 
moment e. g. the vision of God in a dream. Now one 
can deny the vision in which the aptitudes of God 
become suited to the form* A man of kashf (i. e, one 
with a capacity to peer into the invisible world) does 
not bring in pure tanzih here, but combines it with the 
tashbih of the form he sees, in fact> here the shan 
{poimtialiiv) of God appears in the aspects both of the 
effector and the effected (i- e, cause and effect), the 
effector being the aspect of God and ihe effected that 
of the world. Love is a relationship between the 
effector and the effected; and it is obtained by the 
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slate called-Qorbi Nawafil, in which God becomes the 
hearing, sight and other faculties of abd (the limited or 
servant). In this statcj the prayer oi abd is granted ^ 
for God has said Udwimi astajib iakum {Suraius 
Mamin xl.; 60). “Pray to me and I will accept your 
prayer lor the seif of the petitioner is the self of the 
one to whom the petition is addressed. Both these are 
the two aspects of the same one- The aspects are 
like the organs of the same one individual, and the 
individuality becomes multiplicity on account of them- 
God will make His tajaili (illumination, appearance) 
on the Day of Judgment ; and He will be recognized 
b_y each man according to his own aptitude. 

He will be like a mirror in which appear different 
reflections of Him. The believer will see Him in the 
shape in which he had believed Him to be- The mirror 
is one dhat, and the faces reflected in it are many ; 
although there are no separate faces existent' Thus 
you look to the mirror as one and disregard all faces; 
for “God is independent of the worlds” Alla-hu gahny 
an anil alamin. {Surafu- Aali-Imran ni : 96). The asma 
(names) are many, and arc reflected in the mirror. To 
the on-looker in the mirror, only the ism (name of the 
named) will appear of which he is in quest- Do not 
therefore lament and do not fear, for “God loves valour 
although it be in the killing of a serpent-’^ Innallaha 
yuhibbush shajaaia wn laa ala qaili kiyvatin. This 
serpent is your own oafs (individuality), which will 
ever and everlastingly live as an individuality and 
reality in its own form. 

Nothing is annihilated in its reality, although its 
sensible form may be effaced. This imraortality of 
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fosrms is a grace from God- Although one may he 
killed, his form remains with its delineations in 
thoughts. God has said J^ci ftto, fciwayid tdh •yuntd/y- 
td wala kin Allaha rama (Suratul Anfal viii: 17). 

Thou didst not throw pebbles (O, Muhammad), when 
thou didst throw them but God threw them”. To all 
appearances, it was the prophet that did throw- God 
threw the pebbles being in the form of Muhammad- God 
is the effector and “He descended in the form of Muh- 
ammad ” {^Hazalal Huqqu ji suratin Muhawmadivaiin) 
and informed His servants accordingly, God brought 
Elijah into existence for a second time- He was a pro- 
phet before the time of Noah ; and was lifted up^ and 
sent down again with prophetship. 7'hus there are 
two ranks- In the second, salik comes down from the 
rank of pure intelligence to causal world and becomes 
an irrational animal, so that he sees what an irrational 
animal sees, and what no rational animal and Jinn can 
see. He gets into two states; one in which he sees the 
dead person alive in the grave, castigated or rewarded 
as the case may be, and the other in which he himself be- 
comes dumb-founded so that he could not speak, even 
if he tried to- I myself got into this state in which I 
could not utter words to express what 1 saw. This is 
Ilm-i-dhowqt (knowledge such as one gets from relish- 
ing) ; in which Nature becomes the reality of the 
breath of God and salik sees every thing as the reality 
of Gpd- 

NOTE. Ilyas or Elijah, the Tishbite of Gilead, flourished 
in the reign of King Ahab (I King 17 : 6). He is one of the four 
prophets, who are still bodily alive viz Enoch and Christ in the 
sky, (f- £■,, Alam-i-mithai or world of forms); Khizar and Elijah on 
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earth. In the Mithal world (world of forms), Elijah saw a fiery 
horse with its fiery trappings and rode away on it towards the 
heaven “by a whirlwind” (as 11 King Chap-II verse 1 puts it ) 
The horse denotes carnal desires,, and when it became one of 
fire, Elijah’s desires were burnt up or to put it in Indian par- 
lance, he performed tapas and became an embodiment of Pure 
Intelligence which is a direct reflection of Aqlai-Awwal (the first 
reason) or Aql-Kul (Absolute Reason) or Qalami Aala (the Sup- 
reme Fen) or Haqiqat-i-Muhammadi (the reality ofMuhammad) , 
as the first devolution (tanazzul) of God, viz, the stage of Wahdat 
IS called. There are ten devolutions one below tbe other, 
which are allied to UquI-i-ashariyyah (the ten intelligences 
or angels) of the Grecian philosophy, or the twelve 
steps in the the theory of Dependent Origination of the 
Buddhist theory (a) The horse emerged out of the mountain o* 
Lebanon. The word Lebanon means “necessily,” t e., the 
necessity of accompaniment of Alama-i-Mithal (world of forms) 
with Alami Ajsam (world of matter). In the view of Elijah, God 
IS qualityless. Noah called his people sometimes towards 
tashbih and sometimes towards tanzih. Elijah called his people 
towards tanzih alone. Philosophers believe in pure tanzih, and 
materialists in pure tashbjh. Irfan or gnosticism, however, does 
not become complete unless qualtyedness (tashbih) and quality 
lessness (tanzih) are observed at one and the same time; and this 
IS done by the prophets who see unity in diversity and diversity 
m unity, h e., unity in manifestatrons, and manifestations in unity. 
The Quran bears this out in the verse quoted by the Shayk, Laysa 
kaviith lihi shayun wa huas simiul basir (As Shura XLII : 11) 
“He is not like the sample of anything. He is the hearer and 
seer,’ ; and also the verses Marajal hakfaini yadta kiyan bayna 
huma barsakhun la yaighiyan. “We have let loose two oceans 
to flow, freely (so that) they meet; between them is a partition that 
IS never passed" (Suratur Rahman Lv : 19-20). The two oceans 
are tanzih and tashbih ; Tulijul layla fin nahariwa tulijufi nahara 


(a.) Ji N. Farquhar “ A Primei of Hindaisim " p. 55. 
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fil layli wn tukhrij ul hiyya min al myyati wa tiikhrijul myyata 
tntnal kiyyi {Suratti Aal Ijnran in : 26)< "Thou makest the night 
pass into the day and Thou makest the day pass into the night 
Thou bringest forth the living from the dead) and Thou bringest 
forth the dead from the living”. The night and day also refer to 
tanzih and tashbih, the living and the dead are existence and 
forms-in-knowledge in the stage of Ahdiyyat (one-ness) of the 
dhat of God. The tajalli of God is according to the aptitude of 
each form, so that the oneness of God may be established in the 
oneness of things. God is the effector in each form, there is at- 
traction between tanzih and tashbih. The reality appears in 
multiplicity Ay brather nuqhs ra naqqhas dan “O brother consi- 
der the engraving as the engraver himself ”. Since the one in 
form prays, the Reality grants the prayer. All forms are like 
"the parts of one stupendous whole.” 

As a matter of fact, an on-Iooker is different from the mirror, 
but in the case of Dhat, the on-lookers are the ayan (realities of 
the limited in God’s knowiedge) and they have appeared in the 
mirror of God’s existence, and have no separate existence of 
their own, When the effect of appearance is referred to the 
mirror, the figures become Asmai-Elahi (God’s names); and when 
it IS referred to ayan themselves, they become asmai-kiyani (mun- 
dane names or names of the " limited.’’ The fact of this point of 
appearance having two aspects has been described by the 
Persian poet Urfi thus : — 

Taqdir bayek naqa nashanid du makmil 
Salma-i-hudusai tu wa Laylai-qidam ra 
The fate has placed two litters on one camel, 

The temporality of your own Salma and the eternality 
of Layla. 

(These were two heroines in the love literature of the Arabs). 
The figure-in-existence is a reflection of the figure-in-know- 
ledge, that is, existence brings the figure-in-knowledge into 
manifestation. Since in the stage of Ahdiyyat (oneness), exis- 
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tence, knowledge, light and observance {jjotijud. Urn, nur, and 
skfihud) are one and the same, the object becomes the same 
as the subject itself, (to use the language of psychology). Dhat 
does not come within the ken of observation ; just as mirror 
does not, when one gazes into it. God is qualityless, so far as 
dhat is concerned; and He is qualityed, so far as His asma 
(names) are concerned. 

When, therefore, salik (gnostic) annihilates his own limited 
attributes and reaches up to his own ayn (reality), he lives per- 
manently in the knowledge of God with the attributes of God, 
and this is called immortality or eternal life. Hence the hadith 
quote by the Shayk "God loves valour though it be in the killing 
of a serpent” ; the serpent here is the nafs or desire- faculty or 
the separate dhat of the salik. God presei ves the form of banda 
(the created) in Alami-Mithal, before he could reach his own 
ayn; and in this intermediate state, he reaps what he has sown in 
this world. The serpent that tempted Adam and Eve was their 
own nafs. The 'son of man,' {i. a, the perfect man) 'bruises the 
head of this serpent (Gen* 3-15). If man does not do this, it ac* 
companies him to the Alam-i-Mithal; says the Quran Man 
kana fi hadhihil ama fahtta HI akhh'atil ama wa asallu 
sahila {Suratu Bani-Israel XVII : 72) "And whoever is blind 
in this world, he shall be blind in the next and more erring from 
the way One who does not attain self-realization in this world, 
does not do the same in the next Mon arafa fiafsahu faqad arafa 
Rabbahii ” One who understood his nafs understood his God." 
One who does not do this, gets stuck up in the Almi-Mithal in the 
form that his attributes and actions in this world had worked up for 
him, in advance, in the next, e.g. of dog or cat or scorpion or tiger 
(a) This puts him into a state of bewilderment which is called hell 
(or barzakh or hades).One who has negated his own sifat (attributes) 
here and attained the sifat of God, according to the hadith Tnkal- 
Itqu H Aklaq ^llak "Cover yourself up with the attributes of God’ ’ 


{a) Vide “ Stadies in Tasawwvf " p. 87. 
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negates his own ssfat in the higher reaches of (ascent) also ^ 
but preserves his form ; for Alami Mithal which is the stage en 
route, does not obliterate forms, but preserves them. He reaches 
his own ayn (form) in the knowledge of God, wherein it is pre- 
sented with all its dehnitenes, when, however, he reaches Haqi- 
qati'Muhatnmadi (the first form in the knowledge of God, 
God’s own wajh or face), he becomes annihitated (fani) in Rasul 
and permanent (baqi) in God, for the Rasul is baqi in God. 
The Metbnawi says : 

KuUii shayin halikun jnz wajhA-'Wu 

Gar ini dar wajhi-zvu-hasii maju 

Everything is to be annihilated except His face, 

If you are in His face, do not search for existence. 

Covered up with the attributes of God, he performs 
miracles, for his instrumentalities become supra-natural. A 
child with a sword in hand is more powerful than a strong man 
with a stick. This state is called Qurb-i-NawafiJ, which is the 
result of God’s love. It is not therefore to be supposed that 
God as a separate being descends into man, as the words of the 
Sliayk Nacalal Haqqii fi suratin Muhammadiyyatin " God des- 
cended in the form of Muhammad,” might lead one to suppose. 

This is not avatarism or Incarnation. It is the stage of 
Qurbi-Nawafil, as the Shayk previously explained. Sometimes, 
the form being in the knowledge of God, makes appearance on 
earth by way of burns and not by transmigration or re-incarana- 
tion just like Izrael, the angel of death, being in his own place, 
appears at one and the same time in different places, to take 
away the souls of people. Such a bnruz-, Enoch bad in the form 
of Elijah. Enoch was only a Nabi (froit Heb-A^rtdf, one whose 
breast bubbles forth with inspirations, or from Nabu^ one exalted 
or prophet,) Elijah was Nabi as well Rasul (messenger with a 
book), in His second form, he descended to the state of 
irrational animals from the state of pure intelligence. He then 
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destroyed his carjiaJ desires, acd became pure intelJigence, %vhen 
he couid speak to animals and see what was going on in barzakb 
or the state between causal body and the sou!. When he w'as in 
in this state, " the ravens brought him bread and flesh in the 
morning and bread and flesh in the evening and he drank of the 
brook" called the Cherith — (I Kings I’t : 6). 
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CHAPTER XXIII 

THE WISDOM OF ^ESOP (Fas-i-Lugmaniyyah) 

Idh^ shad allahti. tiridu -rizgan 
Lctkii. falakiimi ajmaahti gkidhaun 
PPa inshaa allahu yuridu rizqmt 
Ldfia, fcthual ghidhmi kama naskau. 

When God wishes to combine His intention with 
the giving of food to Himself, 

The whole world becomes His food- 
When He wishes to combine His intention with 
supplying food to the whole world as He wishesj 
Then He becomes food to the world such as we 
desire. 

God said ^''Wa laqad aaiayana Lugntanal htkmafan. 
(Suratu Luqman xxxi : VI). Wa man yuiil hikmata faqad 
’wuiiya kharan kathira {Stiraiul Baqarah ii; 2691- “We 
have given wisdom to Luqman” and “to whomsoever 
wisdom has been given, great blessing has been given.” 
Thus Luqtnan was a man of blessing, as he was a man 
of wisdom. Wisdom is of two kinds : — spoken and 
silent. The spoken wisdom is like what he spoke to 
His son : 

Ya buniyya innaka iniaku mifhqala habhaiitt -min 
khardalin faiaknn Ji sakkratin an Jis Sania"Watt au jil 
ardhi yaii bihallahu innallaha lateeftm khadir. {Suratu 
Luqman XKSi: 16.) 

“O my dear son, surely it is the very weight of the 
grain of a mustard seed, even though it be in (the heart 
of) rock or (high above) in the heaven, or (deep down) 
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m the earth, Allah will bring it (to light) •, surely Allah is 
subtle or knowing". This is the spoken wisdom, which 
says that God brought things into externality. The silent 
wisdom is understood from the contest; Luqman was 
silent about the person for whom the mustard-seed is 
brought out, he did not say to his son, that God would 
bring it out for him or for others. God said this to 
prove kual lalm jis samawaii wa Jvl ard, (Snrafu- 
Liiqm&n xxxi : 26). ‘‘ He is in the heavens and in the 

earth”. Luqman was silent on the point that God ia 
the reality of everything and therefore (subtle, 

immanent). That is. He is known by a particular 
name in a particular aspect, thus one aspect is said to 
be sky, another earth ; “the reality is the same in every- 
thing ; — l^ai aynti ‘^akidatim min kttlk skavin: 
just as the Ashairrah say, who maintain that essence 
the same and extensions are different. The reality 
appears multitudinous, on account of its aspects and 
their relationships, e-g- man is the same as horse in 
reality or essence ; but different from it in its aspect or 
temperaments- God is also ‘knowing’ (khabir), as 
Luqman taught his son ; this knowing is by trial and 
experiments, as God has said. 

Walanablu wannakuw hatta talaniaL onujahidina 
minkum {Suraiu Muhammad xlviz : 31.) 

‘‘We will try you, until We have known those 
among you also exert hard.” This knowledge is dhowqi 
i.e. experimental; and this, inspite of the fact that God's 
knowledge is asali' (original) and muilaq (absolute). 
His dhowqi knowledge is restricted by physical and 
spiritual limitations, for God has said that He is the 
reality of the powers of banda, “I become the hearing 
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and sight and the tongue o{ banda and also his hands 
■and legs, Kuntu samahu wa dasrahu wa rylahu wa 
Vadahu. Banda is nothing more than organs and 
faculties, God is the reality of that person, who is a 
combination of faculties and organs. 

The instruction of Luqman to his son consisted in 
the two asma of God laieej and khabir, and he forebade 
him against shirk (giving a partner to God), La iuskrtka 
btllahi innas shirka la ztihnun a2im (Suratu Luq- 
man XXXI : 13). “Do not create partner with God m 
existence ^ for shirk is a great for this shirk is the 

division of existence into two in God-head. In this 
stage there can be no division, for here faces or aspects 
play on one single Reality; shirk is the identification 
of an aspect with the Reality itself, or the identification 
of one aspect with another- In this process, the 
mushrik allocates a place to each aspect, where there is 
none for it ; the aspects do not share places with each 
other; but occupy the same point, in which sense alone 
God said to the Prophet (peace be in him) QuiiduUaha 
awid ur Rahman. (Suraiti- Bani-Israel xvii: IfO). “Call 
upon God or call upon Rahman”. 

Note. — Some think that Luqman is the same as the ancient 
Greek .lEsop ; and some like Luther deny his very 
existence, ^sop lived in the latter half of the sixth century B C. 
Ke was a slave of the island of Samos, and was commissioned by 
the inhabitants of Pishisitratis to distribute some money among 
the citizens of Delphi, he refused and was thrown over a pre- 
cipice. The writer of the article on ‘ .^Esop’ in the “Chambers’ 
Encyclopaedia” (vol. I) says that “ the resemblance between 
some of the fables and personal peculiarities attributed in 
common to jEsop and the Arabian fabulist Luqman have led 
some persons to conclude that the two are identical”. 
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The Arab writers (according to Sale) say that Luqman was 
the son of Baura, who was the son or grandson of a sister or aunt 
of Job ; and he lived several centuries and to the time of David 
with whom he has conversant in Palestine. He was deformed 
and of black complexion, whence some call him an Ethopian. 
The generality of Muhammadans hold him to have been no 
prophet, but only a wise man. As to his condition, he was a 
slave, but obtained bis liberty by having eaten a bitter melon 
offered by his master, for “he accepted a bitter fruit from the 
same hand from which he had received so many favours.” His 
repartees agree so well with what Maximus Planudes has 
written of Aisop that he is identified with the .^sop of the 
Greek. Mawdavi Muhammad Ali thinks that he was an Ethopian 
{Suratu-Lnqman — Note on p. 800), and that the word JEsop is 
a corruption of Ethopian. 

The wisdom of Luqman' like that of Malebranche, who ob- 
served all things in God and God in all things (a) consists in his 
observance of God in all things it is the wisdom of what is called 
Ihsan by the Sufis. The Archangel Gabriel visited the Pro 
phet (peace be on him) one day, in the form of an Aerabi 
(bedouin of the deseit), and propounded five questions to him 
as set forth in the opening Hadith of the Mischat. (b) 

One of these was, what is Ihsan ? The reply was An fa bud 
Rabbika kaannaka tarahu fa in lam taki4n tatahu fa innahu, 
yaraka “Pray to your God as if you see Him ; if you cannot do 
this, pray to Him as if He sees you”. Such observance 
in prayer and otherwise is called Ihsan. The wisdom of Luqman 
consisted in this Ihsan, He saw everything as the reality (ayn) 
of an ism (name) of God) and “in such a wisdom, there is great 
blessing;” IVa mon yutal kikmata faqad wutiya khairan 
kaihira. He said to his son that it is God alone who brings out 
a mustard seed, even though it be, in the lieart of a rock. Mus 

[a) Sobwegler His. of PhL p. 167, 

(5) Vide for details, “The Philosophy of Islain" b ,p. 52. 
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tard seed is an article of food. The forms of things are His food 
When asma (names) and si fat (attributes) are apparent} the forms 
(ayn) disappear from the sight of salik i.e. in the words of the 
Shayk, are eaten up, — annihilated. God manifests His asma 
and sifat in forms, without which He cannot manifest Himself 
Conversely, when asma and sifat disappear, ayan are apparent, 
(i e asma and sifat become the food of ayan) ; food is in any case 
what gets hidden in and supports the body. This is a course 
metaphorical, though, a terse way in which the Shayk has express- 
ed the idea that when the world is hidden from the sight of salik, 
God is apparent {Hiiaii saMr) and displays Himself, and 
when God's asma and sifat are hidden {Huai bating the 
world is apparent- When God makes His tajalli : banda 
becomes fani (annihilated). In response to the Prophet’s 
request to Gabnel in the night of mairaj not to stop short at the 
great Fig tree {Sidratul muntaha, symbolic of the stage of Huma- 
nity,) the latter said (to put it in the words of Sadi); 

Agar yek sari-mai bar tar param, 

Far oghi-taj alii bti sasad param 

If I advance upwards by a hair breadth 

The tajalli of His glory will singe my wings, 

When tajalli dawns, banda is in a state of annihilation. We 
are His Zahir (apparent externality) at times ; and He is our Zahir 
at times,- and this is the idea the Shayk starts with, in the opening 
poetical lines of this Fas. God’s asma in the view of Luqman were 
Lateef (subtle or immanent) and Khahir (knowing). He is imma 
nent in the minutest atom as in the biggest mountain, as a Dec 
cani poet (Mawlana Bahrj) has put it ! 

Ay rup tyra rati rati hay. 

Par bat parbat pati pati hay 

Par bat mi adik na kam pati min 

Yek san raid ras aur rati min 

O Thou, Thy form (rupa) is in each atom ; 

As in mountains, so in leaves ; 
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Neither big in motintains nor small in leaves, 

It is the same in a heap as in a grain. 

God is Madir Ls, one who knows by experiments, Wala 
jiabhiwanna kmn /laita mrlanm “ We wiW tiy you till we know 
you Although God is omniscient, and His knowledge is from 
eternity, one of the hypostases {itibamt) in the stage of Wahdat 
being Ihn (knowledge) ; the experience of mundane afiairs {ihm- 
dhowjt) gives him knowledge in limitation, as Mawlana Rum says 
Ishq basi mi kunad ba kisk tan 
Shud bahana dar miyan-i-viatd nmi zan 
He plays love with Himself, 

Becomes a pretext between man and wife, 

The advice of Luqtnan to his son was to refrain from sktrk^ 
which consists, according to scholastic theologians, in considenng 
“another one worthy of adoration,” to have existence ; according 
to the Sufis, it consists in consideiing God as other-than-God, or 
in considering a manifestation as God Himself. Since Exis- 
tence is one, how could there be room for shirk ? Existence is 
one but it is manifest in many forms. 

To raise any of the forms to the dignity or stage of Dhat is 
shirk. In devolution (tanazzul) .forms have appeared in the know- 
ledge of God. These were the creatures of His name A1 Badi 
(the Wonderful Originator). In uruj (evolution upwards) of the 
salik, the forms are annihilated, so much so that his final goal is a 
state of wonderment. The ChisUyyah Order of Sufis have pres- 
ctibed the stages oi. Fana-fis shayk (annihilation in one’s pre- 
ceptor), Fanafir rasul (annihilation in the prophet), and then 
Fi(na fiUak (annihilation in God). The Pir shows his face to his 
murid and goes to the length of saying Keep this in view”. 
The Prophet (peace be on him) had no forms before him in his 
meditation {mm'aqaba\ in the cave of Hiia. The keeping of 
forms was moie or less a practice borrowed from the countries 
east of Arabistan, where it was considered that meditation upon 
nothing is inconceivable ; and that a positive idea or nama is 


19 
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always necessary ; and as nama cannot exist without its rapa 
(form), a namafupa or an image of what is meditated upon, is 
necessary. 

In contrast to this. Maw I ana Rum says 

Lab bi hand wu chtism band tc it gosh band, 

Gur na hint sirri Haqq bar ma bi khand 

Closs your lips, close your eye and close your ears, 

If then you do not see the secret of God, laugh 
at me. 

The practice referred to by the Mawlana is called Sultan- 
iil-adhkar (a) (premier cogitation — T am not, God is) and was 
practised by the Prophet (peace be on him). 

The Shayk, however, says that in the highest stage of Ahdiy* 
yat (Oneness), one ism (name) is the reality of another; and the 
Divine command to the Prophet (peace be on him), was Qulid 
ullaha awid ur Rahman ayyan ma tadwn falahul asmaul husna. 
‘'Tell them to call upon God or upon Rahman ; whom you call 
upon, He has the best names.” {Snratit Bani-Israel'SNVL : 110), 


Wj 


f 


(a)'Vid?t Die Secret of Mai p, 155 
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CHAPTER XXIV 

THE WISDOM OF AARON (Fasi-i-Hafooniyyafa), 

The prophetship of Aaron was from the world of 
Blessings, w/w hasrai ir Rahmuti\ for God has said 
Wa "Wcikaina lahu. min rahmsiina aakhahu Haromia 
nabiyva {Suratu Marvan'%.\x : 55.) ‘^And we bestowed 
on binris [i. Moses), from Our blessings, His elder 
brother Aaron’’. Hence Moses said -iitiii z(mma “O 
son of my mol her”; for blessing is connected with the 
mother rather than with the father; mother is more 
connected with the upbringing of the child and more 
kind towards it than the father. Aaron said “Do not 
catch hold of my beard and do not shake my head and 
thus make a laughing stock of me before my enemies. 
These words of Aaron were out of his love ; for Moses 
said “f was afraid you would create a split amongst 
the Israelites.” The worship of the calf had already 
created such a split ; some of them had already become 
the followers of Samiri and some had waited till the 
return of Moses from the meuntain and had asked him 
about the calf ; for God bad said “Do not worship any 
one but Himself” (Rzt iadudn zlla ivyakti) and had not 
said “Do not worship any thing” (Wa ma kakain.all&' 
hubt shavin). 

The wrath of Moses arose from a disclaimer of 
responsibility on the part of Aaron, and because his 
mind was not expanded enough to realise what every 
aariff (gnostic) realizes that “ God is the reality of 
everything” (Ah mnal aarifa man yarahu ayna kuUa 
shayin). Moses said to Samari “What is your answer 
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Samiri that you disobeyed God and reverted from the 
Absolute God to a form and made that image from the 
ornaments of the people, and put the people’s heart into 
it”? for nial (property) has its derivation in ?nyi (incih 
nation) ; as Christ said to Israelites "Lay not up for 
yourselves treasure upon earth ; But lay up for youi 
selfes treasure in heaven, for where your treasure is, 
there your heart will be”(a). There is no permanence 
and eternality informs; there is the desire of it in 
the hearts of men. Moses burnt the golden calf and 
threw the ashes into the ocean, and said to Samiri 
“look at your ilia (god)”, Amur ila iiah^ka ; for Moses 
knew that the idol was a manifestation of God. Moses 
burnt the idol as the animal power of man overwhelms 
the animal power of beast ; for God has made beasts 
subject to man and they accept this degradation ; just 
as one man accepts the subjection of another man 
owing to his desire of help and power. Hence God 
has said VI' a rafana bazuJmm fowqa bazin {Suralul 
Anam vi : 161.) "We have raised the ranks of some of 
them over those of some others of them.” One man 
becomes the subject of another man on account of these 
ranks and desires, although he is the like of him in hu- 
manity. Two things which are alike or similar be- 
come opposed to each other. This subjection is of two 
kinds — One like that of a slave to his master or of the 
subjects to the^king; the other is the subjection of a king 
to his subjects, as the former has to attend to the busi- 
ness and interests of the latter- Some kings attend to 
the promptings of the desires of their own Nafsi-Am- 
mara (b), and some understand their own duties and 


(a) Math. VI: ig-21. 

(b) '‘Studies, m Tasawwuf ' p. 88. 
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responsibilities. God awards merit to these latter, just 
oi the same hind as he awards to ulema and gnostics, 
who understand the realities as they are, for God is m 
the working and business of his banda, as He has satd 
Kulla youmin hua Jis shati (Surahi?' Rahnian lv ; 27) 
‘^Every day He is in a different manifestation”. God 
alone is worshipped in every manifestation, hence He 
named Himself, Ra/i-ud-daraja^{a) “exalted in ranks — ” 
(and not in one rank). Hence God said “Worship 
Him alone" {La tabudtc ilia nyahii) in different ranks, 
m higher and higher gradations, the highest grade being 
the desire of Nafs This latter is worsbpped for its own 
sake ; even God is worshipped by the promptings of 
desire. The worshipper is always under the influence 
of desire. 

The true gnostic is, therefore, one who sees every 
worshipped as a manifestation of God hence every 
worshipped gets the name of ila (God), inspite of its 
own name of a stone, or a tree or an animal or a man or 
an angel. This latter name is the individualization of 
that manifestation in Uluhiyyat (Divineness) — which is 
the particular manifestation of all the ranks of God. 
Those who said Ma nabiidnlmm ilia ciyti qar>ibuna 
tllahi mlfa {Suratuz Znmar x:xiLjx-: 3.) “We do not 
worship them except that they take us nearer to God.’b 
did not realize that they worshipped only one out of 
several and innumerable manifestations. They raised 
only one manifestation to the rank of Uluhiyyat. They 
said in the case of the Prophet (peace be on him) ^ja- 
lal aalihata tlaha^i wahidan i?ina liadha la shaymi 'iijja- 
ba. {Stir(R^d Sadxxxs!m.\b.') “He has converted all 


(a,) Studies mTasawwuf p, 93. 
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Sion, for it was Samari alone that was punished, obviously by 
ostracism and treated as a leper of the society. His name is 
said to have been Moosa ibn-i-Hansar oi the tribe of Samaritans. 
Rabbi Geigers (a) says “This was perhaps Samael, supposed by 
the Jews to have been helpful at the making of the calf”. Rabbi 
Jehudah (b) says “Samuel entered into the calf and he was lov- 
ing to mislead Israel.” 

Moses was angry with Aaron because he had not seen the 
unlimited tajalli (illumination) of God in the limited golden calf. 
He had not realized the unlimited in the limited. Gnostics see 
the immanence of the unlimited existence in every limited ob- 
ject. To them the limited is not the (othei) of God. The 

worship of idols is made Iiarain (prohibited) by the shanat, 
because idols are considered as the ghair (other) of God, 
Gushan-i-Ras says. 

Bf-ahmin gar bi dauisti ki bat chist 

Na danisti ki but ghair az khuda nisi. 

If the Brahmin knew what idol is, 

He would have known that it is not the “other” of God. 

Eve'n if they are considered as the ayn (reality) of God, it is 
karam in the shariat, because all other innumerable manifesta- 
tions of God are ignored in view of this one manifestation ; God 
is Hual-kul\ the Totality in the totals, as Abdul Karim Jili has put 
it Hence Prophets taught the worship of One Absolute God 
only. In worshipping an idol, the idolaters worship the indi- 
viduality of the object and not tl-t Isness of God that pervades 
it Hence when the Prophet (peace be on him) taught La ilaha 
tl Alla (there is no God but God), the Quraish were taken aback 
“what has he (Muhammad) turned all gods into One God’ 
iStiratu s Sad XXXVin : 5.) The plea of the Quraish that their 
gods take them nearer of God is unacceptable ; for their gods 
stand in need of help, and “God is independent of the worlds ' 

(a) ‘‘Judaism, suid Islam" translated by’F. M. Young p. 131. 

(b) Canon Self's ‘‘The Talmud, Mishnali and Midrash" p. 49. 
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Ailahu ghamy Ln. xml ahtmtu The Dhat of God does not come 
within the ken of obsen-ahon, It is known by internal en- 
lightenment and intnition. La tudrikul ahsar wa huayudtihd 
absar {Al Aaani VL : 104.) “Sights do not see Him, He sees 
the sights”. TajalUyat (illuminations) are, however, to be seen 
in all grades from causal to soul-worlds, and even up to Ahdiyyat 
(t e. Haqiqat Muhanmiadt), The tajalli in its unlimitedness is, 
however, to be wot shipped and notin its form. When Abraham 
saw tajalli after tajalli in limitedness, he called each tajalli His 
God, and when it disappeared, he rejected it saying La uhibbul 
afilin {Al Anam vi ; 77.) “I do not like that which sets" (a). 

God is manifest in all grades of Asmai-Kiyani (.mundane 
names), which are the counterparts of Asmai-ilahi. His name 
Rafiud darajat (exalted of ranks) and not Rajiud-daraja (exalted 
of rank) is the last grade of the latter The ism-i-kiyani that is 
the outcome of this name is Insan-ul -Kamil, (perfect man), the 
one who recognises His tajalliyat in all ranks. Hence the Pro- 
phet said “If you love God. follow me, and God will love you” 

The ashes of the burnt calf were thrown into the ocean, in as 
much to say we have to observe the ocean and not the particles 
that are in it. This calf had its origin in gold.' Gold is tnaal 
(property), that which draws your kvj/ (inclination) towards it 
It become our object of worship, if we allow it to draw us towards 
it I'Va ina min dabbaiin ilia kva akhizun bi nasiyatiha kadha 
rabbi ala siratin m'lisiaqim {Suraiu Hud xl: 56.) “There is no 
creeping creature, whose forelock is not in the hands of its tab 
(god) and that rab is in the right path " No man becomes sub- 
ject to another man, unless tbeie is defection in one and perfec- 
tion in the other in a particulai aspect. Hence the Quran has said 
Wa raffaa basitkun ala bacin darajat. “We liave exalted 
some over some otheis in ranks". And this occurs amongst 
those who ai'e of similar kind. The subordination of the subjects 
to the king, and the subjection of the latter to the former are a 

fa) Stadies in Tasa'tt'wiif p. 81, 
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result of want on one hand and perfection on the other. If the 
king- discharges his duties perfectly, he gets the same merit in 
the sight of God, as a gnostic does in his irfan (spiritual 
knowledge). Like His creatures God is also working in the world; 
Kuiluyouminhuajis shun{Ar Rahman IN •. 29.) “Every day 
declares His glory.” 

Kar kun dar kargak baskad nihan, 

Tu birow dar kargak binusk ayan 
The worker is hidden in his factojy. 

You enter into the factory and find him at work. 

The world is not natura naturata ; the clock wound up to 
run out its course; nor is it mtura naiuratts — the clock going of 
itself. Nature is the third ism (name) in the asmai-kiyant (mundane 
names — which have creature aspect) and is the name given to the 
observed course of working the jawhar-i-Haba or the root of the 
five elements (or of matter in mainfestation aspect). It is the work- 
shop of God. “God is godding or ruling" in his Kingdom, 
Tabarak al ladhi hi yadihul mulku wa hua ala kulH shayin qadir 
{Smaiul Mulk LXVil ; 1.) 

Kar sawz-i-ma daruni kari ma, 

Fikri ma dar kari ma asari-^na 
The providence is in our work, 

Our anxiety in the work is only a tribulation to us. 

The king who discharges his duties as such, is called DMl 
iiIla“tho shadow of God," as he is doing his work after the 
manner of God. 


154 


WISDOM OP THE FROPHffTS 


: CHAPTER XXV 

THE WISDOM OF MOSES (Fasi4-Moosawiyyah) 

The wisdom in the slaughter of the infants of Bani 
-Israel by Pharoah consisted in the souls and faculties 
of the slaughtered infants helping the soul and facul- 
ties of Moses; for each of these infants was killed under 
the impression that it was Moses himself — and these 
were pure souls in the way of submission to God 
(Islam). Thus was Moses the composite of all these 
souls. Such was the peculiarity of the soul of Moses, 
which was not found in any previous prophet. A 
smaller object exerts influence and control over a larg- 
er object ; an infant has control over his elder, who 
plays with him and descends to his level ; this is owing 
to the station of the infant in life, the infant being fresh 
from and nearer his rab than the elder. The Prophet 
(peace be no him) used to uncover and expose his head 
to fresh showers, as they were recent arrivals from 
God. Rain had captivated the Prophet on account of 
its nearness to God; and also, as “God had made, every 
thing alive out of water” 1'Pa jaalna minal mat kul- 
la shavin- hiyvift (Al Aniiyya xxi ; 30). The wisdom in 
the mother of Moses launching the ark of Moses upon 
water, consisted in the ark representing his causal body, 
and the water, the knowledge which his nafs was to 
acquire through that body. God acquires rest through 
this ark of the body. Thus God acquainted Moses that 
soul does not work up the body except through the 
body; and so also He does not work up the world 
except through the world itself or through the forma of 
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His names (asma). e. g. He brings out the oifspring 
through the parent- So also effects depend on causes. 
Therefore God said in the case of Adam that he is. a 
composite ol all His ‘beautiful names’ {asmai-husand\\ 
and that he was created in His form, Khalqa Adama ala 
suratiht\ and the realities that are outside him and that 
form Alam-i-kabir (macrocosm) are the details of these 
asma ; the perfect man is the soul of the world; and he 
controls the materials and spiritual forces of it. Wa 
sakkhara lakum 7na fis samawaii wa ma jii ardhi jami- 
an imnhu {Al Jasiyah xlv ; 13). ‘He has placed under 
your control whatever is in the heavens and whatever 
IS in the earth, all from Himself.” Whoever under- 
stands this by intuition and ecstasy is a perfect man ; 
and whoever does not understand this is a man in form 
and animal in reality* 

The throwing of the ark in the river was obviously 
lor Moses’ destruction ; but in reality it was for his 
safety. Thus was Moses saved, fust as souls are saved 
from the death of ignorance, Awa ma kana miyyaia?i fa 
ahyaynahu wa jaalna lahu nuraii yamski biki finnas 
{Al Anam vi : 123), ‘‘Whoever was dead (i. e-, by ig- 
norance), We revived him, (i.e. by knowledge) and sent 
along with him a light by which he walks among men.” 
This light is right guidance, which leads him to a state 
of blessed wonderment; which is a state of agitation of 
life and has no rest in it, and no death in it. This is 
that existence of God, which is manifest in the multi- 
tudinousness of asma, and which is transitory in nature. 
God is one; homogeneous in Dhat, and multitudinous in 
His asma or faces ; just as noumenon is one and dis- 
plays several phenomena. This display of faces is 
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called a tajalli and God is manifest m these faces 

When the wife ol Pharoah rescued Moses, she 
gave him the name Moses, from the Coptic words Mu 
water and se^ free ; since the ark ol Moses was held up 
near a tree. Pharoah conceived the idea of slaying 
him, but his wife dissuaded him under inspiration, and 
said Innahit qurratul aynin liwa laka '“He is the cool- 
ness of mine eyes and of yours” He became the cool- 
ness of the eyes of Pharoah, in as much the latter 
brought faith in God, and became free of shirk before 
he was drowned. God took him away when he was 
of clean heart and had no opportunity of committing 
further sins. Submission to God (Islam) blots out all 
sins. Thus both Pharoah and his wife were benefited 
through the instrumentality of Moses. The heart of 
the mother of Moses became free from grief, as God 
had made the milk of wet-nurses haram (prohibited) to 
Moscs^ and he took only to the breast of his mother. 
The real mother of a child is only the woman who 
suckles it, and iiiot the one who gives birth to it. The 
child in the womb feeds on the menses of the female, 
without the latter’s will and Intention. If the menses 
are not thus utilized, the female would become sick and 
suffer. Thus the child in the womb is a source of bles- 
sings to the mother ; not such is the case ol a wet- 
nurse, who intentionally suckles the child to give him 
vitality and permanence. 

Moses got relief from the ark of the body, in as 
much as he tore off the veils of darkness by the know- 
ledge (water) to which he was consigned. God tried 
him in several ways- (a) First, the slaying of the Copt 

la). Vide SuraivUKahf verses 71 to 77 for details. 
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(Egyptian), in which fear did not enter into his heart 
All prophets are free from sin in their hearts. Thus 
also, Khizr slew a boy and Moses questioned him about 
it, and did remember his own act. Khizr reminded 
him about his slaying of the Copt, in as much as to 
say that prophets’ acts are inspired by Go i and do not 
emanate from themselves ; so also the making of a hole 
in the boat by Khizr was a design for its safety and 
not for its destruction, like the app'rent object of 
launching the ark of the infant Moses ; which was 
really for its preservation and not for its destruction. 

Moses fled from Egypt out of fear This fleeing 
too was a motion for the preservation of life. Life is a 
display of motion from quiescence, which is adum {noth- 
ingness) towards external manifestation. God has made 
us aware of the fact in the hadith uttered by the Pro- 
phet (peace be on him) Kuntit kunzayi inukkjian fa ah- 
babtu an oiirifa “I was a hidden treasure and loved to 
be known” If there were no motion of love, the world 
would not have come into being from adum {nothing- 
ness), The world came out of its station in the know- 
ledge of God into externality. This motion is of love ; 
80 that God knew Himself both in His eternal aspect 
as well as in His transitory. In the first aspect, “He 
is independent of the world” Wa htia ghani-vun ami 
alamin^ (Suratu Aali Imran m : 96). His knowledge be- 
comes perfect by both these aspects ; so also is the 
case with Existence. One aspect of it is eternah and 
another non-eternal- The first is the existence of 
Dhat, and the second is the existence in the forms of 
the world, which are stable in knowledge. This latter 
is named non-eternal; and in this, God manifests Him- 
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self as forms of the world. God removed the restless- 
ness which the asma had owing to the non-manifesta- 
tion of their effects, by manifesting them ; for God loved 
the removal of this restlessness- Moses loved his 
safety by his motion of flight, as he explained to Jeth- 
ro of Median, to whom he was introduced by his two 
daughters, whom he had helped at the well, by drawing 
water for their sheep without taking any hire from 
them. Khizr explained to Moses that the repair to 
the wrII, without receiving hire for it, was for the sake 
of the repair itself without any further object. 

Pharoah asked Moses Ma rabbtil alamin [Suratus 
Shtiara xxvi ; 23). “What is the reality of the Lord of 
the worlds*’? 

This question was not out of ignorance, it was a 
question of test, for Pharoah knew what a prophet was 
expected to answer. 

Moses did not answer him in terms of genus, 
species and differentia ; but said — Al ladki yazharu jihi 
swwarul alamina min ulawin wa huwas samoi zPa sijhn 
wa huwal afdu wa -via baynahuma in kuniun muqinin - — 
*‘He is the Lord of the world, in whom become manifest 
the forms of the highest, which is the heaven and the 
forms of the lowest, which is ' the earth ; and whatever 
is between them, if you are true believers” 

Then said Pharoah Innahn la mujnun {Ibid : 27). 
‘'This is a mad man.” 

Then to shew his additional knowledge, Moses 
added Rabul mashriqi wal magribi wa ma baynahuma in 
kuniun taqikm {As Shtiara xxvi ‘ 28). “The Lord of the 
east and west” i- e. the Lord of the things manifest and 
of the things Hidden and whatever is between them, if 
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you are men of reason. Thus Moses first appealed to 
the spiritual discernment {kashf), and then to the rea- 
son of his audience. 

Pharoah said Wa ana anta bilayni wa ghayruku bir 
rutbaii “I and you are one so far as reality is concern- 
ed, and different so far as rank is concerned.” Then 
said Moses awalau jiiuka bi shayin mubin [As Shuaf'a 
Xxvi: 30). ‘‘What even if I bring to you an obvious 
sign (i- e a miracle)” Then Moses threw down his rod, 
which immediately turned into a serpent. This was 
the form of the sin of Pharoah in having rejected him. 
When the enchanters of Pharoah threw down their 
ropes, which became serpents, the serpent of Moses 
swallowed them all ; as his serpent had then assumed 
the form of the nafs of Moses, (which was Nafs-i-mut- 
mainna (a) which swallows up Nafs-uammara')\ for God 
turns sins into goodness” yubaddi luUahu styyaiihtm 
kasanatin (Al Furqan XXV : 70). 

The enchanters brought faith in the God of Moses 
and Aaron- Therefore Pharoah addressed to them 
and said Ana rubba kumul aala {An Naziai Lxxix : 23). 
“I am your supreme Rab” i. e. although all (men) are 
rabs in some respect or other, I am your supreme rab, in 
virtue of my having rulership over ail other rabs. The en- 
chanters said “you are supreme in the life of this world, 
so do what you please”. Although so far as reality 
was concerned, Pharoah was the reality of God in the 
stage of Ahadiyyat) yet outwardly his aspect was the 
face of Pharoah. The cutting off of the bands and legs 
of the enchanters was already there in their “realities 

(a) . Note : — Vide Siudks in Tasavmuf pp. 87 and 88 for a detailed account 
of these terms. 
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stable in the hnowleqge of God” {ayan-i-tkabiid). These 
realities acquire their outward realization in the same 
state in which they are in knowledge ; for ayan-i-thabita 
are God’s words; and in God’s words there is no change’ 
La tabdtla It kalimat iliaki {JSuratu Vanns x : 64). The 
outward objects are the words of God in their outward 
expression. They are eternal, so far as their stability 
in God's knowledge is concerned *, and they are transi- 
tory, in their own existence and manifestation. 

F aith at the time of death is of no avail, so far as 
this world is concerned. It was specially of avail in the 
case of thelollowers of Jonah as recorded in the Quran- 
i'Shareef, for in their case an impending calamity was 
averted by faith. It is, however, of avail for the next 
world. Therefore Pharoah was taken away immedi- 
ately after he had brought faith. Pharoah was not sure of 
his own destruction; as he had seen the believers (i. c, 
the Israelities) pass dry-shod through the sea, by the 
way, which was opened by Moses having struck his 
rod. His salvation in the next world was secured, 
though his destruction here was inevitable. His body 
was finally discovered, so that his people knew that he 
had not hidden himself. God does not take away the 
soul of anyone until he or she has brought faith in Him. ; 
except in the case of sudden death, in which the out- 
going breath does not return, as in the case of one 
whose head is suddenly struck off from behind, and 
whose soul is wrested aWay in the condition in which 
it was either of faith or of infidelity. That one will re- 
surrect in that very condition; while a man who dies a 
natural death sees the state of the next world before 
his death and becomes a believer, 
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God spoke to Moses from fitCs as Moses was in 
search ol hre. If He had spoken from anything else, 
Moses would have turned away from Him. 

Note : — When Pharoah ordered the slaughter of the newly- 
born male children of Israel, he was under the impression that 
each male-child was Moses itself h e. the child that was to bring 
about the destruction of his nation. The destruction of the 
powers of these children added to the power of Moses in strength, 
knowledge, will etc. Since the weak influences the strong as a 
child controls a big man, the souls of these children influ- 
enced and added to the powers of the soul of Moses. Such 
influence is technically called burns ; it is not tanasukh or 
reincarnation, in which a departed soul is said to assume a fresh 
body on earth. 

On this principle, the ceremony of aqiqa is performed in 
the Islamic world. When a child is seven days old, two sheep are 
slaughtered in the case of a male child, and one in the case of a 
female child (vide Mishcat ulMasabih XVIIl C. 3). 

The ark of Moses was laid on water i. e. his body was laid 
on the knowledge, which it was to acquire by means of that 
body, i. e. the practical knowledge of the world. 

The Divine asma (asma-i-ilahi) were in agitation till they 
got their manifestation in munduiie asma (asraa-i-kiyana) ; and 
thus found their sakina {sckkena) or resting place. The marbub 
(the manifested) are the resting ground of their arab (plural of 
rah, the manifestor) Thus the asma of God found rest by mani- 
festing the world i. e, bringing out foims from, the internality of 
knowledge (of Himself) into externality of observance 
of Himself. 

The Dhat animates the world just as the soul animates 
the body. The Dhat .first animated the sifat (attributes) by which 
process, the latter assumed the forms of asma-i Ilahi (the Diving 
names) ; this is called Faizi-Aqdas. 
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Then the Dhat an mated the asma kiyani (mundane names) 
through asama-i-dahij i.e. by thiS process the latter to reach 
their own perfection manifested the forms of asmai-kiyani. This- 
is called Faiz-i-Muqaddas (the holy breath). Thus God planned 
the world, through the forms of the world itself which were the 
forms of the sifat and asma of Dhat; as in the hadith. Innallaha 
khalaqa Adajna ala suratihi “^‘God created man in His own form ” 
The ayanidhabita are rvithin Dhat in one respect and out of It, in 
another. In the latter aspect, as asmai-kiyani they are liable to 
obliteration and in the former as asmai-ilahi, they are eternal 
Kulln man alayha Jan wa yahqa wajhu rabhika dhul jalali wal 
iktam {/ir Rahman LV : 26) “Whatever is on It, is to be annihila- 
ted ; Eternal is your Lord, with His glory and beauty”. 

Moses fled from Egypt. Motion signlfles life. He fled 
from destruction towards life. Eternal life means eternal motion 
for the soul. "Those who are killed in the way of God, are not 
dead but alive”. La tahsaban al ladhina qntilu fii sabi hllaht 
amvijatan bal ahyaun [Alai Imran in : 168). 

AbduIla-ibn-i-Masud has related the hadith “that the departed 
believers live in the crops of green birds, which fly about among 
the green trees of the Paradise” Thus those in paradise will have 
eternal life moving about from maqam (station) to maqam of 
spiritual elevation. They finally reach the maqam of blissful 
wonder (Tennyson’s transcendental wonder) as opposed to those 
who will be in the wonderment of darkness Mm kana jii hadlaht 
aania fa hiia fil akktmtil ama %va asallu sahilaf [Banuisrael 
XVll:72) “Whoever is blind here, will be blind in the hereafter, and 
in a still worse way” i.e. will go down from darkness to darkness^ 
as the author of Shar-i-Muwafiq explains. An man kana miyyatan 
fa ahyaynaku wa jaalna lahu nuranyamsht bihi fmias. [AL Anam 
VI : 123), “We gave life to that man who was dead, and gave him 
a light by which he walks amongst men.” ■ 

When Moses reached the region of light in the valley of 
Tawa, the command to him was Fakhla naliyka innakct HI wadtl 
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muqaddas-i-tawo" {Ta Ha xx : 12), “Remove your sandals, 
for you are in the twice sacred valley (towa)” i.e. remove your 
wordiy encumbrances. Some say that the sandals of Moses had 
straps of leather of a goat that was not slain, in the name of God 
and ceremoniously ; and hence unclean. 

Moses did not take to the breast of wet-nurses, but took to 
that of his own mother, Yakid (Jochebed of Exodus 6-20) This is 
an indication that his shariat daws) was to be original and not 
one derived from that of any previous prophet. The woman who 
suckles a child is really a greater benefactor to it than the 
mother tierself, who does not suckle it; and w^ho herseit was 
benefited by it, so long as it was in the womb. Muhammad (peace 
be on him) had therefore an intense grateful regard for his foster- 
mother Bi Bi Haliroa. 

Moses possessed knowledge of the external world, and 
Khizr that of the internal. Hence the meeting of Moses and 
Khizr as mentioned in Suratul Kahf xVlII : 65 to 82. While in 
this journey, Khizr made a hole in a boat, slew an innocent boy, 
raised a wall in a town which had refused hospitality to both of 
them. Moses had no patience and asked Khizr question aiter 
question on thpse subjects ; and finally there was the parting 
between the two. By these acts of his, Khizr wanted to remind 
Moses of his slaying the Egyptian, of his coming out of the 
ark and of his not demanding hire for watering the flock of sheep 
of Jethro’s daughters at the well. These acts of Moses were 
from inspiration from God, although he was unaw'are of it; so 
were the acts of Khizr. Prophets are sinless, and whatever 
proceeds from them has no personal motive at its back, 

Jesus Christ said “I came not to send peace but a sword” 
(Matt. X 34 & 35). He sent a herd of swine into the sea (Matt. VIII 
28). St. Paul wrote to the Galatians that Christ “was made a curse 
for us (Gal. HI 1-3) ; Sri Krishna urged Arjuna on the battle-field 
ofKurukshetra to fight and kill. Muhammad (peace be on him) 
fought gkasisias and saariyas. When in the battle of Ohud, his 



164 


\MSDOM or THE PEOPHETS 


forces killed the enemy, and he threw a handful of dust at them, 
it was said Falam taqtiiluhum wala kiil^Ttnallaha qaialahnm, ma 
rainayta ic tmnayta zvas la kinuallaha ratna When thou slew 
them, thou didst not slay them, it was God who slew them ; it 
was not thou that didst smite them, but it was God that smote 
them’ ' {Al An fa I vil : 1 7), 

They were in the state which the Sufis called Qui'bi-Farayad, 
in which they are the agent and God is the actor. Sometimes when 
an act emanates out of their forgetfulness, the prophets feel sorry 
for it ; as in the case of the Prophet (peace be on him), and Ibnl 
Ummi Muktum (Abdullah son of Shuraih) "He (the prophet) 
frowned and turned his back because there came to him a 
blind man". {Suratul Abasa LXXX). Prophets are internally 
sinless and their acts proceed from God. The slaying of the 
youth, the drilling of a hole in a sound boat etc., were apparently 
acts of sin, as they were acts of destruction,) : but in reality they 
were for the safety of others. When one improverishes bis nafs 
by prayer and fasting, the goal is the safety and enlightenment of 
the very same nafs. 

When Moses appeared before Pharoah, the latter asked 
him Faman rabbakmna, ya Mcosa {TaHa XX : 49). "And who is 
your Lord, O, Moses ?” 

Moses said Mabbus samawati wal ardi zvama baynahn-ma in 
kuntum muqinin {Snraius-Shuaoa XXVI : 24), "The Lord of the 
heavens and the earth, if yon are believers”. 

Here in this book, the Sbayk has added the word szmar 
(forms) which is not in the Quran ; but which is his interpretation 
of the text ; such interpretation has enabled him to construct 
his doctrine of Tanazzulat (emanation) explained in the chapter 
on his life. 

Pharoah said to those around him Ala tastatmun (xxvii 
24). "Do you not hear." 

Then said Moses Rabbul mashriqi zmlmagribi -wama bayna- 
huma in kmtzim taqilun [Suratus Skuara XXVI : 23 to 28). ' The 
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Lord of the East (things mainfest) and of the West (things hid- 
den), if you aiemenof reason.” Pharoah asked Moses about 
the nature of God, not through ignorance but to transfix him on 
the horns of a dilemma. 

If Moses had attempted a dehnition of the Dhat (or Reality) 
of God by giving out His attributes, then Pharoah would have 
said that Moses rras mad; and if he had given a definitionj he 
would have said that he was not a rasul (n'essenger) the reality of 
God is sui getiertis and cannot be brought under genus, species 
and differentia. Moses gave his reply by referring to the signs 
and actions of God in the world i e. He is the rab or nourisher 
of the sky and the earth, and whatever is between them, and that 
He is manifest in the objects heavenly and earthly, which are 
forms in His knowledge or that He is one in whom objects 
manifest themselves. Pharoah understood this, his audience 
Old not ; Moses thus first appealed to their intuition, and then to 
their reason, when he said “He is the Lord of the East and West,’ 
that IS, He is ^ LVJi i 3) ^ the external ’ and 

Huai batin, the internal : the east and the west are where the sun 
rises and sets respectively i.e. where objects become manifest 
and get hidden i.e, The manifest world is the east and the 
hidden world is the west. 

This is the very same idea as was expressed in Deuterono- 
my 33-2. 'The Lord came from Sinai and rose up from Seir unto 
them. He shined from the Mount Paran”, and was sung by 
Habakkuk (Haba. Ill ; 3). “God came from Teman and the 
Holy One from Mount Paran, Selah, His glory covered the 
heavens ; and the earth was full of His praise”. 

Then retorted Pharoah : “If the world is the external aspect 
of God, and I am of this externality, I am the external aspect of 
God and the reality of God, and I shall send you to prison 
i e. I shall hide you from men and send you to dust. Ana rubba 
kumul ala {An Naziat Lxxix : 24). “I am your Supreme Lord" 
1 e the reality of God is in each and every one. “Ye are gods’’ 



166 


W'^'DOU or THE PROPHETS 


sa d Jesus Christ (St John X 35) i e Ye are asma of which God 
s ihe real ty But since I have iUlership as well, I am your 
Supreme Lord” said Pharoah. This was as much as Caesar had 
said “I am your unconquerable God”. 

When Fharov'ih was obdurate, Moses resorted to his miracle. 
The rad of Moses showed itself a.s a serpent i.e as the 7iafs% 
animara or sinful nature {Suratii xJPSS) of Pharoah; and 

then showed itself as nafs-i~inutmaina of Moses {Al Fajr XxXJX 
27)j the higher state of tin’s nafs, when it swailoweci up the 
serpents of the enchanters. Some consider this to have been 
a visionary state and some, lihe Ibni Khaldun, take it as an aid 
from the spirit of God (a). 

Pharoah had salvation in the next vvorld; forAasia, the daugh- 
ter of Mikahem, and wife of Pharoah, said under Divine inspira- 
tion when she found him in theaik Qurratul ayni H wa laka 
{Suraml Qasas xXVHi : 9) He is the light of your eyes and of 
mine ” When a person brings faith in the Unity of God with 
his or her consciousness intact before death, that person be- 
comes Moutnin orMoumina, and his or her sins are foregiven. But 
when a person is killed all on a sudden and loses consciousne.'^s, 
without having had an opportunity for repentance, the sins stick 
on. Hence the Muslim before giving up the ghost, repeats the 
KalimaFTawhid within the hearing of two witnesses. When 
Pharoah saw the children of Israel passing dry-shod through 
the sea, he brought faith in the Lord of Moses and became a 
believer and his sins were forgiven. Repentance is not, however, 
of any avail in this world in the case of calamities that come over 
one on account of sins. 

The body of Pharoah (Ramases II) was finally washed 
ashore {Suratu Yunus x : 92), to show that he had not hidden 
himself, but was punished for his sins in this world, although 
he obtained salvatisn in the next. Muslims are prohibited from 


(a) Sir Saiyid Aiuned’s Commentaiy oa Sttmiul Arap, gl6. 
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calling any one a “ man of hell”, fot vve are unaware of his last 
moments. 

In this case, the hadith of the Prophet (peace be on him) 
finds its justification. In the rather early part of his mission, the 
Prophet ordered Bilal, his Negro slave, to announce in the 
streets of Mecca, Mon gala latlaha il Allah dakhalal jinna. 
'‘Whoever says there is no God but Allah will enter the Paradise’' 
Once a man announces this faith in the unity of God with a 
contrite heart, his sins are washed away, and be enters the 
paradise, if he dies immediately. If he remains alive to commit 
further sins, they too are washed away with a sincere expression 
of repentance every time ; as a Persian Poet says ;• — 

Baz aas has aa tinchi hasii haz aa, 

Gar kafir wu ghabr wn buttparasti baz aa, 

Aein dargak ma dargahi na uimnidt nist 
Sad bar agar towba skikasii baz aa. 

Come back, come back, whatever you are, come back, 

If you are kafir, fire-worshipper or idol-worshipper, come 

back, 

My kingdom is not a kingdom of despair, 

A hundred times, if you have broken your repentance, 

come back. 

Moses saw God in the form of fire, for he was in search of 
fire ; and so people will find in the paradise the things that they 
are in search of, in this world — houris (beRutiful female-servants) 
and ghilnian (handsome male-servants) or Deydar (vision of 
God), as the case may be, accoidiiig to the object of their search 
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CHAPTER XXVI 

THE WISDOM OF KHALID (Fas-l-KhaHdiyyah) 

Khaiid, the son of Sanan laid claim to the prophet' 
ship of barzakh (hades;, which consisted in his coming 
back to this world to reveal the secrets of that state 
after his death. He esserted that he would reveal 
these secrets, with a view to corroborate the state- 
ments that the former prophets had madc) if they dug 
out his corpse after he was buried and questioned him 
whether the affairs of the hades were conducted after 
the manner of this world (as the prophets had describ- 
ed). His obfect was to become a source of blessings to 
the whole world, if the whole world brought faith in all 
these prophets. He was a herald of the Prophet 
Muhammad (peace be on him), although he was not a 
prophet himself and had no mission of his own, but 
wished to have a share in the blessings in store for 
" the Seal of the Prophets-” His nation did not how- 
ever, turn him or at least his advice to good use- Here 
the question arises whether or not, God would recom- 
pense him with merit for his intention. There Is no 
doubt that he would get the merit of his intention ; 
but would he get the recompense accruing from the 
realization of that merit, of which there are instances 
in several places in the shariat of Islam e. g., a 
person goes to mosque to perform namaz along with the 
congregatiorif he misses the latter, does he get ihciwad 
(recompense from God) for this r A poor man has the 
intention of doing good to others. He has not the 
wherewithals ; does he get the tkawai (recompense) 
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botli for intention and action, as if the action has actu- 
ally happened ? The Prophet (peace he on him) has 
not definitely stated whether such an one gets the 
merit of both intention and action or only the merit of 
intention” {JJ'a lam vanussan Nabivvu alayhima wa 
la ala zvaktdtn mmluuna). Obviously the merit of 
intention cannot be of equal weight with the merit of 
realization. Khalid bin Sanan had the intention of 
solving this problem, and therefore wanted to enter the 
hades and come back to his nation. 

Note. This Klialid is not the same as the Khalid, the 
renowned Muslim general, who fought with the Persians and. 
Romans. He was a seer who lived in one of the villages of Aden, 
shortly betore the time of the Prophet (peace be on him). The 
story connected with him is as follows ; 

Once a fire emerged out of a mountain cave near Aden, and 
burnt down the fields and cattle of the villagers. Khalid drove 
back the fire, and himself entered the cave, telling the villagers 
that if they called him out after full three days, he would come 
back sound and healthy. They, however, had not sufficient 
patience, and called out after two days. He came out, but with 
a bad head-ache caused by their premature call, and gave out 
that he was doomed to die ; and that forty days after his burial, 
a flock of sheep headed by a tail-out ass would approach his 
grave. He also said that they had to wait till then, and re-open 
his grave; when he would rise up and give a description of things 
m the hades — a state said to be between ajsam (material-bodies) 
and amthal (thought-bodies) i.e., a state in which thoughts appear 
in forms. 

Man after death, appears in that state, in the form of the 
thought he constantly and habitually indulged in, in this world, 
e g. a gieedy man assumes tiie form of a rat ; an avaricious man, 
the form of a pig ; a violent man that of a tiger (a). This is refer- 
(a.) Studies in Tasaivwaf. p. 87, 


22 
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red to in the haditb, J/e*?* tashabhaku q^iifhan fa hna min him, 
" whoever assimilates the characteristics of a tribe becomes one 
of that tribe” This is in the lower arc of alanQ-i-mithal (thonght- 
woridj bordering on alam-i-ajsam (causal world)- This was the 
hades into which Christ descended to preach to the spirits in 
prison, (a) with a view to reclaiming them, through the influence 
of his holy mithali body, Irom their prisons i. a. tiieir unhumaii 
forms and restore them to the original form of ‘ the image of 
God'; and to enable tliem to ascend to the next higher arc of 
alami-mithal bordering on alaml-arwah; and then to enter 
alacni-arwah itself, wherein soul-bodies dwell. Christ’s causal 
body itself had become his mithali body and then his soul-body 
Arzua/ima ajmdina, ajsadina arwahina, “Our souls are our 
bodies and our bodies are our souls" in this stage, as Mawlavi 
Mahibulla of Allahabad would say. He had what the Sufis call 
Kashfiil qiibur {\]him\nAiion of the state of the dead in their 
giaves). The Prophet (peace he on him) met in the night of 
mairaj (ascension) wflth Abraham, Moses, and other great 
prophets in the non-spatial (the fourth dimensional) region of 
arwah, [wafa ul waraa) The lower arc of alami-raitbal is called, 
alami-sifli (lower region i.e. the hades) and the higher arc, 
alami-ulawi (the upper region), (b) 

When what Khalid had foretold actually came to pass, the 
people wanted to re-ipen his grave; but his sons stood in 
the way, as they did not like to become known to the world as 
the descendents of one, whose grave was reopened ; his behest 
was not thus carried out ; and iie was not able to come back and 
explain how far a mere intention could secure a, reward in the 
next world. When a daughter of Khalid called on the Propiiot 
(peace be on him), he said Marhaba ya binti nabiyin za ah qow- 
maku, "Praise to you, daughter of a nabi, whom his nation 
turned to waste.” 


(a) Galatians IX-9 and I Peter ill -19 

(b) SaiyieJ Stiah Husain’s Zpw-us-Shatai, p. 14, 
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CHAPTER XXVII 

THE WISDOM OF MUHAMMAD (Fasi-i-Muharoaiadiyj ah) 

This is calledl the wisdom ol Individuality, as 
Muhammad (peace be on him) was the most perfect 
man in the species of mankind. His mission began 
with nabuwat (prophetship) in the spiritual world, as 
per Hadith Fa ka7ia 7iabtvyan wa Adamu bay^ial 77iae 
luai fin ‘'I was Nabi, while Adam was yet between 
Water and mud,” and it ended with nabuwat in the 
material world, as he is the exponent of all the asma 
(names) of Adam. His existence displays a triuneness 
of self and of existence in the beginning and of mani- 
festation at the end. Hence he said in the matter of 
love, Hubbiba il<tyya min du7iyakmn ihaltku7t biina 
jihi^ minath thidasi thumma dhakaran nisaa wat tiyba 
%tja qurraiu aynihi fis salat “Three things of 

your world have been made beloved to me, ant! of 
these three, he mentioned women, and fragrance ; and 
said the “coolness of my eyes has been cau.-ied in 
prayer (salat).’’ 

‘Woman’ has been placed before ‘prayer,’ for 
woman in respect of manifestation is a part of man, and 
the understanding of one’s self is prior to the under- 
standing of God which is the result of the understand- 
ing of self. Mo7i arafa 7iajsahu faqad a^-afa Rabbalm 
“Whoever understood his self understood bis God” 
says a hadith. From this, you may infer either that 
since you cannot understand your self, you cannot 
understand God, or that every particle of creation is 
an indication of the reality which is the existence of 
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God. When women were beloved to the Prophet (peace 
be on him)- he showed kindness to them; lor the whole 
always tends towards its part. By this are expounded 
the doctrine of Najakhiu Jihi min mtJii {Suraiu Sad 
XRXvni : 173) “Breathed unto him (Adam) from My 
breath,” and the mystery of death ; for God intensely 
expressed the desire of meeting those who are fond of 
Him, and said to David in respect of them }'a Da- 
woodu inni la ash addu skccL’qan ilahim yani lil 'miis- 
iaqina ilayhi " Cb David, I am very fond of those who 
are fond of me” This by way of special meeting with 
them- The Prophet in the Hadith of Dajjal has said 
Inna akadakmn Ian yara Riibbahu hatta yunuda^ “None 
of you will see God, until you die” The position of man 
in this world thus stands in bis way of Divine vision ! 
God therefore is irresolute in taking away the breath of 
a believer; as man abhors death and God abhors to do 
a thing abhorrent to him. He has therefore given out 
the pleasantness of meeting Him as the goal of man’s 
life, and not the termination in death, since God has 
said Wa labudda lahu min liqayi “the believer has finaiy 
to meet Me.” 

When God breathed His breath into Adam, He 
loved His own self, lor He made man in His own 
image- The creation of man is from the four elements, 
which in his body appear as four humours When the 
breath entered into this composition, a light appeared 
in it. Since there was dampness in the body, the light 
of the soul of man appeared to be of the nature of fire. 
This is why God talked to Moses from fire. Owing to 
the aptitude of the body, the light became fire, the 
breath of God therefore appeared as fire. 
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God took out of Adam another image which He 
called woman. When she appeared in his own form, 
Adam showed inclination towards her, just as one 
shows inclination towards one’s own sell ; and the 
woman showed inclination towards him, such as one 
shows towards one’s own self and one’s own native 
land. Woman was, therefore, beloved of the prophet 
(peace be on him), just as one made in His own image 
(i e. Adam) was beloved of God- And God caused the 
angels of light to bow before Adam, although they were 
higher in rank, having been created out of light. Thus 
the relationship of form was established between God 
and man, and man and woman. Man became the 
couple of God, and woman became the couple of man- 
Thus three individualities appeared : God, man, and 
woman- Man showed inclination to God, his original, 
]ust as woman showed it towards man;, her original. 
This love of man towards woman is thus really his 
love towards God. Therefore the Prophet (peace be 
on him), the perfect man, said Hubhba ilayva. The 
women “ were made beloved to me” and did not say 
Ahbabiu win nafsihi. “ I did love by myself” Thus 
the Prophet was qualified with the attributes of God- 

When man loved woman, he become desirous of 
copulation, which is the real adhesion in the world of 
elements. By copulation, lust spreads throughout the 
organs and fibres of the body. This is why bathing is 
enjoined after this act; the purification of the body is to 
be the purification of it as a whole, just as man at the 
time of copulation had become faiii (annihilated) as a 
whole. God is jealous that His banda (created) should 
not derive pleasure from other than Himself. Bathing 
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cleanses the hands, so that he reverts in imagination oi 
in sight hy such cleansing to Him, in whom he had 
really become jcim (annihilated) at the particular 
moment. Such reversion is considered very necessary- 
When banda observes God in woman, his observance 
IS oi passive character ; when he observes Him in bis 
ownnafs (individuality), that nafs having produced the 
woman, his observance is ol active character. When 
he observes Him in such a way that the face of the 
woman disappears from his sight, his observance ol 
God is of passive character without a mediary, but his 
observance of God in woman, as emanating from him- 
self is of more perfect character; for then banda 
observes God both in His active and passive charac- 
ters, he being of active, and she of passive character , 
this is far better than the observance of God in one’s 
self without the face of woman. 

Therefore the Prophet (peace be on him) loved 
woman. God cannot be observed without the medium 
of matter ; as He is (.independerH), and does not 

care to show Himself to the people of the world. When 
Such IS the case, the observance of God in woman is 
more perfect than in any other material object- 

The principal way of observance of God is Nickha 
—copulation, which is the favour bestowed by God on 
the creature who was made in His form and appointed 
to be His vicegerent on earth. This creature is also 
the mirror in wihich He saw Himself — one in whom He 
breathed His spirit. The externality of this one is 
named the ‘created’; while its internality is Himself- 
For this reason the internality of this creature moulds 
its externality, just as God moulds all forma from the 
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heaven to the earth, which are the highest airi(3 the 
lowest manifestations ; woman being the lowest mani- 
festation. Hence the Prophet (peace be on him) used 
the word JVisa (women), a word which is always used 
m the plural number and which has also the signific- 
ance of ** being later” as she came later into eKistence 
than man; and he loved women, as they were thus lower 
in the ranks of manifestation. They have the same 
relationship with man regarding rank, as nature has 
with God. God manifested the forms of the world m 
Nature, by His attention which is called Nickha in the 
causal world, and wiil-power in the spiritual world. 
Whoever loved woman in this sense, loved her with 
divine love ; and whoever loved her out of lust, is 
debarred from this knowledge ; and to such an one, she 
becomes a figure without soul. Such an one does not 
know from whom he is deriving pleasure ; he loves the 
place of love, and not the reality of it, just as woman 
IS lower in rank^ for God has said lir rijali alavhinna 
dai'ajaUtn {Suraiul Baqarah li ; 228.) “As for men, 
they are higher in rank than they (women)", man is 
lower in rank than God, who made him in His form; 
this owing to the devolution of Dhat. God is the 
first active principle, and form, the second and 
ayan-i-tliabita (realities of the world in God’s know- 
ledge) come next, and they are differentiated from each 
other. As Muhammad (peace be on him) loved God, 
he loved women, God’s forms in His lower rank- 
Nature is nothing else than the breath of God, into 
which forms lower and higher have been made imma- 
nent, and made to appear as the phenomena of the 
world. 
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T1 e Prophel (peace be on him) brought m frag 
ranee next to women m the hadith- In women there 
IS the fragrance of creation, the proverb is Aiyahi-t 
thh anaqul Jtabib “the sweetest fragrance to the lover 
is the embrace of the beloved/’ 

When God created the prophet (peace be in him), 
the prophet stood before him in passivity ; and the 
world was created out of him ; and God breathed His 
breath into him, which was fragrance itself. Hence the 
Prophet loved fragrance and gave it the place next to 
women. Since fragrance was the essence of creation 
which is God Plimseif, it became beloved to the pro- 
phet, who found fragrance in everything. Evil odour 
is not evil in its own nature- It is fragrance itself to 
itself. The reality of everything is sweet ; evil is an 
aspect of the reality’s manifestation. A thing be- 
comes evil, when it disagrees with one’s temperament; or 
when it causes injury to one or when it is contrary to 
the shariat. Good and evil cannot disappear from the 
world, God’s grace is in both. An evil thing is good 
in itself, and regards good as evil from its view-point ; 
just as a dung-hill beetle regards dung as fragrance> 
and dies when it is exposed to the sweetness of a rose- 
flower. 

The third thing that signified individuality is salat 
(prayer). The prophet, (peace be on him) said “the 
coolnese of rny eyes is secured in (prayer)’\ which 
is the observance of God ; it is a dialogue oi com- 
munion between God and man. God has said Fadh 
kuTuni adhhurknm [Sifraiul Baqarah n ; 152.) “You re- 
member Me, I remember you.” This salat is divided 
between God and man into two halves; one half for God 
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and the other lor man’' as mentioned in the hadsth 
Qusimatis salaiu bym wa. byna abdi 7iisfani^ fa nisfuha li 
"bJa nisfnha liabdi. 

When the banda says Bismillah hir Rahman mr 
Ralnm — “In the name of God whose grace is universal 
and also particular ” 

God says '‘My banda has remembered Me.” 

When banda says Jllhamdzi iliahil Rabbil alaviin 
(furaiul FaiihaJi i ; 1 ) “All praise to the Lord of the 
worlds.” 

God says “My banda has praised me.” 

When banda Maliki youmiddm^ “Sovereign ol 
the day of judgment.” 

God says “My banda has left ail his affairs with 
Me.” 

The above half relates to God. 

Aeyyaka nabudu wa iyyaka nastiyin, “We serve 
Thee and seek thy assistance.” 

This verse is participated between God and man 

Ihdinussirat al mitstaqim. “Teach us the right path’’ 

These arc things prayed for by the banda. 

Thus the recitation of the Suratul-fatihah in salat 
is wajib (necessary) ; its omission vitiates the prayer. 
When prayer is communion between God and man, 
God becomes the co-sitter (comrade) of man, as stated 
in a hadilh-sabih, Ana jaltsu man dhakarni, “I am the 
co-sitter of one who prays to Me.” Whoever becomes 
Co-sitter of God, he sees fdim, if he is one with keen 
Vision {bas7'-i-hadid). Thus salat is the vision of God 
If one does not possess such vision, he does not see 
Him. If one in salat does not see him, he must at least 
have the faith that he sees Him. At the time of 
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prayer, he musi attend to his Qidla (point in front ol 
hiHi) and see what conditions dawn on him. 

In salat, he is the leader (imam) of those who pray 
behind him or in their absence, of the angels who take 
their places (as stated in a hadith) ; and thus he becomes 
a (or messenger) of God and His spokesman ; for 
when he says sctim-allaJi'ii li mon ham-uia “ God has 
heard the praises of him who praised Hsm,” he apprises 
his self or those behind him that Gcd has heard the 
words of those who praised Him. Then His follo’vvers 
or angels say Rabbaiia Ukal hanid “ O our Protector, 
the praise is entirely due to you” — the great excel- 
lence of salat consists in God uttering through the 
tongue of His banda, the words Sami-albahn Union 
hamida " God has heard the praise of one who praised 
Him.” Whoever docs not have this beatific vision, has 
not reached the goal of prayer and has not obtained 
the “coolness of eyes.” There is no ordinance of 
shariat of the same kind as salatj for in salat attention 
should not be diverted to anything else, even of a 
compulsory religious nature; so Jong as it lasts ; God 
has also said Innas salctia ianha anil Jahshai wai ni'nor 
kar {^Sitrainl Ankabut xxix 45^ “Salat (prayer) stands 
in the way ol all shameless and abominable acts”. The 
Remembrance of banda by God is, however, a much 
superior grace, Wala stkrnllahi akbarul This dhikr is 
when God answers his banda, as already explained, 
when the latter praises Him in his salat, “ for God 
knows what you do (in your salat)” -Wallah-ii yalamu 
md iasnawun {Suratnb Ankabut xxix : 45) and “whe- 
ther you have lent your ear and have been observant” 
An) al^as satnaa wa kua shakidnn (Suraffib 'Qaf\, 37 ) 
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Salat indicates tLe nrotion of the world from 
‘ adtim towards ‘ external existence’ This motion 
is of three kinds; — straight, when the bands stands up 
m qiyani (standing posture in s&Iat); horizontal, when he 
bends in ruku (bending posture); reversed, when he 
reverses his body in sajud (prostration). The first 
posture refers to his existence as man; the second, to his 
existence as beast; and the third, to his existence as 
vegetable. A mineral has no motion of its own, it 
requires an extenal impact. 

The Prophet (peace be on him) %^\^Juelai gtir^ a- 
till ayni Jis salat “The coolness of my eyes has been 
secured in salat” That is, God’s taialli (iliumination) on 
bands is bestowed by Him as a gift and not obtained 
by the banda as something due to him- When this ta- 
jalli (illumination) is a gift from God as a favour, mu- 
shahada (vision of God) is also a gift Irom Him of the 
same nature And this vision of the beloved brings 
coolness to the eyes. If you derive the word qctrra from 
tstiqra “steadiness,’ it means that at the time of vision, 
the banda’s eyes become steady and concentrated. 
The banda sees Him either in a thing (as Moses saw 
Him in a fire, and the Prophet, in a ‘beardless youth’) 
or in other than-thing (in ones self) ; and his eyes be- 
come steady ; hence the diversion of attention to an 
extraneous object is prohibited in salat. Satan tries to 
divert his attention in salat, so that he loses sight of his 
beloved ; and “man knows his own internal condition 
best, although he may put forth excuses” Fa bahtinsami- 
ala nafsiJii basiratun wa Lau alqa maadkira (Suraiul 
Q IV amah LXXv ; 14)- 

God has also informed us that He is engaged in 
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salat (prayer) towards us- He becomes pi'ayer*sa yer 
(musallj) in His name ‘Akbar' (‘the last ’), for this ism 
(name) of God comes in after tbe existence of tbe pray- 
er-saying banda ends, and behind the entity of God 
whom tbe banda has created in bis contemplation — or 
in bis imagination. The imagined God is what banda 
has created for himself; Junayd has said Lawn ul ma^ 
lanmal -ina-e-hii “the color of tbe water is the color of 
its vessel." This is a very correct explanation of the 
above doctrine. This tajalli {illnmmation) is the God 
who prays and shows His tajalli, when we are at pray- 
er. We will be nearer to God, according to our 
conception of Him i. e. He shows Himself in the 
form we conceive of Him ; and every thing is praising 
tbe all-patient and forgiving God, who is not quick in 
dealing out punishment- The form proclaims its own 
praise, as the Quran says TJain min shaym ilia yitsu-t> 
i/iku bi hatndihi (Sttraiu Bani-Israel Rvri : 44. } “There 
is no thing that does not proclaim its own praise ’ ' 
The pronoun here refers to ‘thing’ [Fas sawiruC ladhi Ji 
gowlibi bihamdihi yawaodu ilash skav). The man who 
proclaims the praise of God proclaims the praise of the 
one in his own conception, ‘‘the praise of the construct- 
ed is the praise of its constructor- — '‘'Mon madah has 
saniyata fa imiania madah has sawtii — The beauty and 
want of it in the constructed has reference to its cons- 
tructor—the thing that proclaims itself, proclaims its 
Maker. H people understand this dictum of Junaydj 
they will accept the God of every believer, and observe 
God in every form and in all forms-— every one’s con- 
ception of God is according to his own idea Rud not out 
of his knowledge. God has therefore said through His 
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Prophet (peace be on him) inda sa7iiii addt Si 

I am near the idea which my banda has of Me” 
‘'That is, I appear to him, in the form, which he has 
conceived of Me.” The banda may thus conceive of 
Him as limited or absolute — ” the limited God is the 
one whom the heart of the believer contains” Wa hual 
lahullad/ii wasiah qalSu abdUiL But in the heart of 
the believer. His tajalliyat (illuminations) dawn one 
after another, and not all at once- The Absolute God 
cannot be contained in anything, for He is the reality 
of everything, and it cannot be said that the reality 
contains its ‘ own self,’ 

God alone shows the right palh- 

NOTE. — This is called the wisdom of individuality, as 
Haqiqat-i-Muliammadi (the Reality of Muhammad — peace be on 
himj is the point in which all asma (or names) and sifat (attn. 
butes) of God are immanent, and from which they spread out like 
rays from the sun. Muliammad (peace be on him) is the mani- 
festati<in of Ism-i-Azam, ‘the great name'^ — the Shemhamphor.ish 
as the Jews called it — tliat was to be referred to, in silence 
amongst the Isaelites and not talked out, God individualized this 
ism in His knowledge — the very first individuality ; and from this 
all other names emanated, as Gulshan-i-Raz says. 

Biiad nuri-i-nabi khiirshidd-asam 

Gall as Moosa padid ivii gah si Adavi. 

The light of the Nabi is the great sun, 

Sometimes it shone through Moses, and sometim.e5 through 
Adam. 

The ayn or reality of Muhammad (peace be on him) appear- 
ed first in the knowledge of God , which process is called Faiz-i- 
Aqdas (the most holy benevolence); and the realities of the world 
appeared in this reality, which process is called Faizi-Muquddas 
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he 1 bencvolence) ; thus this reality is immanent in all real- 
ities of forms and spedaliy prominent in those of the prophets ^ 
like number one being immanent in all conceivable irumbers 
in the world. The prophet (peace be on him) was the first form 
in the knowledge of God as referred to in the Haditb quoted by 
the.'shayk, Kuutu nabiyyan aw Adamu hapiid ma zmt tyn “1 was 
nabi while yet Adam was between water and mud” and he was 
last in the manifestations of prophets, Khaiim ul nabijyin. 

Mr, J C Molony(a) says “Muhammad preached the doctrine 
of one true God to the idolaters of Arabia; his words hav^e been 
the life guidance of a hundred and eighty millions of men these 
twelve hundred years, ‘There is no God but God, Muhammad 
is the messenger of God.' This is the faith of Islam. If I accept 
the first article, I do not see how I can deny the second. Only I 
would say a messenger, not the messenger. ” 

Muhammad (peace be on him) is ‘the messenger,’ at least 
in the sense that the truth he taught partially permeated in 
some way or other, the teachings of the other prophets who 
appeared fiom the beginning of the world, like number one in 
other numbers, and fully realized itself in bis own teaching 
Ma badi nabiyyan “ No prophet after me” said the prophet 
Aiyomia ahmdiu lakun dinakum wu atpimin alaykictn niyamati 
{Snratul Maida V i 3). “This day have I perfected for you your 
religion, and given yon the full measure of My favour.” 

Again, the Kalima of Islam is (a) La ilaJm il AUaku Mtikmn- 
madan rasul-tllahi “ Tiiere is no god, but God ; Muhammad is 
the messenger of God”. These sentences are taken out of 
different places in the Holy Quran, Siifatit. Muhammad XLVIl; 19 
and Szeniiul Faik XLvIli : 29 and placed in juxta-position, 
without an 'and' connecting them: thus showing that the one 
idea flows out of the other, as a matter of course. The Dhat, 

(a.) A. Oook oi SoHili Indian pp. ISO and 12I, 

(a) Vide far details " Studies, m TasawKilf p. 23 and " The Secret oi Anai 
Haqq'’ p. 12. 
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the Unknownable, was absorbed in Itself. When It instros- 
pected into Itselt, which implies a de.<:cent in Its own knowledge 
It found Itself in a form , and in this form, It is known as 
Haqiqat'i Mubammadi (the reality of Mahamraad) or Qalam-i- 
Aala (the Supreme Pen) ; and circumscribed in this form, It sang 
the praises of the Absolute Dhat, as Mir Hasan in his Methnawi 
has put it. 

Ka run pahli tawhid-i- Yacdan raqain, 

Jkiika jiskay supditji ku aiuival kalam ; 

Sar-i-laiih pa rakh bayazi jabin, 

Kaka denvsra kcnvyi itijsn nahiu. 

Let me begin with the praise of Vazdan, 

Bef-'-re whom the Pen first bowed ; 

Placing its iorehead on the tablet, 

It uttered the words ^ there is none like unto Thee ’ 

While the people of his time, and subsequent times, had to 
hay "Muhammad is the messenger of God,” the Prophet himself 
i>md, Ana rasultillah ‘ I-ness’ is the mes,senger of God” he. the 
111 St “taiyyum” or limitation God. 

Wa fi anfnsikum afala subsirnn [Suratul DkariyatLX \ 21) 
“ He is your individualities, you do not observe" Laqad jaaknm 
tasuliin min anfnsikum {Snratul Barat IX-128) " Certainly a 
messenger has been sent to you in your individualities ’’ This 
messenger is the ' I-ness ’ that manifested itself in the first 
limitation. 

It has two aspects, one towards the Dhat ; and the other 
towards the lower stages of the Dhat in devolution. In his Uruj 
(ascent journey), the Prophet reached up to this stage; but had his 
eye turned towards the Dhat and acknowledged himself during 
his prophetship as Its abd and rasul (servant and messenger) ; 
while Mansur-i-Hallaj and others of his ilk in their Uruj had their 
eyes turned towards the lower stages and exclaimed ‘ Anal 
Haqq (I am the truth). It is like two people ascending a mount- 
ain ; one approaching the peak, says “ I am still far off, though 
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n t e bosom of the peak I have no fu i idea of the cnouaia n 
Ma ai ifnn-ka kaqga manj-aaku I have not knowledge of God 
to the extent that I should have had,” sa<d the Prophet ; and the 
other turns his eye downwards and says “'I am on the peak, I have 
reached the goal”, in hb Uruj (ascent), Muhammad (peace be 
on him) realized the first aspect of Dhat (the I-ness) as the fit st 
expilorer of the mountain referred to. At time.s, but only 
during his ecstatic moments, he is said to have given out Ana- 
AhmaiuH bila min ” I am Ahmad without a roim " that is “ I am 
Ahad Ana Arabun-bila ayti (I am Arab vvithoot ayn); that is I 
am Rab (vide Introduction to the Secret of Ana Haqq p, XxYII 
for details). To him, the Dhat was still higher up and inscrutable 
Thus in the Kalima, the hness is brought out as the first hrait- 
ation oftheDhatin knowledge : the first messenger or ray ot 
light that streamed forth. Out of . this stream, other 

streams issued ; hence the akadis (Hadithes) Ana 
min ^mrallahi wa hillu smyin min mcri, “ 1 am from 
the light of God, and all things are from my light ’’ 
Awzi/aia ma kkalaq Allahu rntri. “ God first created my ligijL’ 
This light or ‘ I-ness ’ is termed Nur-i-Muhamnaadi — the 
light of Muhammad Mhe stage of Wahdat,’ which directly 
influenced the soul of the Prophet (peace be on him); wherea.s 
in the case of other prophets, it influenced through asma ; as 
the Shayk has worked out in his Fusul Hikam. 

The Kalimi ot the Israelites was connected with hearing — ■ 
Their Shema-Israel was “ Hear, O IstaeJ, Jehovah our Elohim is 
one Jehovah,” (St. Mark XH : 29). 

' The ’ being’ (of Parcuenides) displays itself as ‘ becoming’ 
(of Heracleitus) in form by the process of love. God loved to 
be known, and ‘ He became’ i.e. displayed Himself to Himself 
m form. Love is the origin of all things. Therefore the 
prophet loved three things via women, fragrance and prayer, as 
the hadith has stated it, 

God created man out of one nafs (self), and created his- 
spouse out-of him. ‘-You can, understand nafs from its attributes • 
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you cannot understand its reality ; just asyou cannot understand 
God, you can understand only His attributes. This is the point 
of the hadith wrafa nafasahti faqad arafa Rabbahn "He 
who understood his uafs, understood his God”; otherwise God is 
beyond the ken of our senses. La tudrikuhul absar wa hua 
yudrikul absat zva hua laiifim khahir. {Siiratul Anam VI • 104) 
“Sig-ht cannot see Him, He sees the sight, He is subtle and 
prescient (of the future of things)". A spark of ihe light of God 
got embedded in the internality of man, and became the spark of 
fire of his nafs. Just as God saw His spark of light in man, or to 
use a metaphor, saw Himself in the mirror of man, man saw 
himself in the mirror of woman. There is a custom amongst 
Muhammadans in India, according to which the bridegroom 
looks on the face of his bride for the first time in a mirror, as if 
she is his mirror, God cannot be seen without the medium of 
matter. God’s knowledge of Ayan-i-thabita (realities of the 
world) is eternal and everlasting. He did not see the aspect of 
their transitoriness till He saw Himself in man. The know- 
ledge of God is eternal, so far as the ayan-i-thabita (realities in 
His knowledge) of men are concerned; and it is non-eternal so 
far as the manifestations of asma and sifat (names and attri- 
butes) are concerned , and He is called latif and khablr, one 
immanent in all stages of His devolutions, one prescient of how 
these devolutions will be brought about, although He may not 
have experience of them till they have actually appeared. Hence 
It was said above, that His knowledge is eternal in eternal and 
transcient in transcient. To explain this from a simile from the 
Relativity of Einstein. A man at a railway station only sees 
a train approaching, but a man on the top of a hill not only sees 
it approaching this station, but also knows its future course, and 
from its speed, the time at which it will loe at the succeeding 
stations; but this knowledge of his, will only be inferential until 
he has actually seen this process. ' God’s knowledge of the 
aptitudes of ayan is thus eternal, but His_knowledge of their 
manifestations is transcient. A spark of the light of God 
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flabhed in Adam, As the humours out of which Adam was 
created, gave a damp back-ground, the light became fire. Thus 
was light breathed into Adam ISlafakhtn fi hi min ruka (SumPc 
Sad xxxVlll; 72.) “Breathed unto him out of Our breath" 
This is known as Ruhi-insani (human-soul). The fire or heat in 
man is known as Ruhi-hywani (animal-soul); which is known as 
“ the command of God” Qnl il ruhu min etmri Rahbi [Snratu 
Bani- Israel xVIi : 85) : — Thus 

Tafriga dar rtiki hywani buad, 

Nafsi tvahid ruh-i insani buad. 

Diversity is animal-soul, 

One-ness is in human-soul. 

On account of animal soul, carnality appeared in man, 
which he can burn up by the light of God in him. 

Woman appeared in the form of Adam, and therefore Adam 
was inclined towards her. Man’s love to woman Is his love to 
his own image, and hia love to God is the love to one whose 
image he is. Hence love to woman is the love to God. This 
love is therefore all one, 

‘Love of God and the love of one's neighbour’ was incul- 
cated by Jesus Christ (St. Mark xil : 30 and 31); and since God 
IS love (I. John iv ; 8), God is manifest as love in the multitudi- 
nous forms of creation. Mowlavi Nazir Ahmed has said ; 

Ham mutaqid i dawayi batel naki hotay, 

Siney mi kisi shnks kay du dil nuhi hotay 
We do not submit to the ill-founded assertion 
That man has two hearts in his bieast. 

Which is a translation of the Quranic verse Ma jaallahu k 
rajuUnmin qalbayni {Suratul AlizabyesoLiil'. “God did not 
create any man with two hearts." One should therefore love 
his wife as a manifestation of God, as the Methnawi says : — 

Chist dunya az kkttda ghafil skudan 
Hay kuniask imi nugra wu farzand wu zan 
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What is the world, it is the forgetting of God ; 

And not property, gold, wife and son. 

The perfect-man’s love of woman is the love of God ; and 
this love is realized by copulation. In this act. lust spreads 
throughout the body, and he becomes 'fani (annihilaLed in Ins 
sell), but he thinks he is deriving pleasure from woman and has 
become fani (annihilated) in her. Since this annihilation m 
other-than-God was throughout his body, the bathing of the whole 
body is enjoined as (compulsory) in the shariat, semen 

being an abstract of the whole body. 

An arifF believes he is taking pleasure from God, who is the 
internality of woman, and not from ghair (foreignei), as the 
Mathnawi says. 

Ishq bazi mi kumd ba kisktan, 

Shud bahana dar iniyan-i niurd zvu san 
He (God) plays love with Himself, 

Through the screen of man and woman 
Man breathes into woman to see his self (his likeness) 
reappear ; just as God breathed His breath into man to see 
His self re-appear. 

Although an Ariff’s belief is that he is taking pleasure m 
God in the stages of devolutions, he is outwardly taking pleasure 
from woman; hence bathing is also compulsory on him to free 
him from shirk (conjoining another with God). The best 
observance of God is therefore in the form of woman. 

In the manifestations of asma also, there was a copulation. 
In the diagram (appended to this book), badi is shown as the 
first Ism-i-elahi. It prayed to its Rab ( creator) for a partner ; and 
Aql-i Kul, its counterpart, came out, of itself. 

By the copulation of these two asma, Baith came into exis- 
tence. It also prayed to its Rab, for a partner, and Nafsikul came 
into being and by the conjunction of these two, Batin was the oft- 
spring) and so on with all the remaining of the twenty-eight names, 
and Insan-ul-kamil was the final result. Thus conjunction began 
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People of this keen sight get their vision in this world 
Itself, and have not to wait for it in the next world. "Those who 
are blind in this world, shall be blind in the next also,” Mm katta 
fi hadhikil aama fa ktia fil akhiratil aama [Suraiu Bani-Israel 
XVII; 72). The vision of Hazrat Ali was in this world itself, for 
he said Ma raaytii shayaft ilia raaytnlla. “I do not see anyihing, 
but I see only God.” 

The' sight of Dhat-bbahath {Absolute Dhat) is non 
possunnis. Even the angels that bear the tlirone of God {hamilau 
i-aish), and those who surround it to carry out His commands — 
the cherubims — [kurritbiyan) are searching for Him in vam. 
Observation of His tajalliyat (illuminations in forms) alone is 
possible. Such illuminations in salat (prayer) bring coolness to 
tlie eyes {qnrratul-ayn). If these tajalliyat are not seen, one 
should pray with the idea that God sees him as Hazrat Umar 
puts it. An taabudidlah kaannakn tara "Pray to God as if He 
sees you” If the word qurra is derived from qara, it means that 
salat brings steadiness and comfort in the observance of unity in 
diversity. In the case of the prophet, it was said Ma ghagal 
basaru wa ma tnga {Sm atnn Naj»i lATi \ 17) ”His eye did not 
turn aside ; not did it exceed the limit,” Salat is the mairaj of 
believers’", As salat mairajul mouminin ; in which they get their 
peep into the unseen world. 

The mussali (prayer-sayer) is prohibited from turning to the 
right or to the left till the salat is finished. This is to enable him 
concentrate his attention on a point in front (qibla) ; otherwise 
”God is wherever you turn your attention to” Fa ayna ma 
twwullu Ja thumma wajnllah. {Swatul Baqarah ll: 115). 

It has been stated by the Shayk that God also says His salat 
to his banda, Huai ladhi yusalli alaykwn wa malayakaiuhu 
ityukh Hjakum mm az zuluwati elan nufin wa kana btl nmminina 
rahima. [Suralul Ahsab XXXHI t 43). 

His prayer consists "in taking away tlie believers from 
darkness into light, as He is merciful towards them all” When 
banda stalls on prayer, God is after him, with, blessings in His 
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name Akhar (the .ast), and runs a race neck and neck with the 
banda, showering blessings on him, as the words MusaDi 
(wia-horse) and Mujalli (place-hojse) used by the Shayk indicate. 
Abdiyyat (slave-bood) which is the essence of salat indicate.? 
humility;, which 5s the condition of vmsalti (prsyer-sayer) in all 
the attitudes that he assumes therein. A slave annihilates 
himself in his master, — he is a mere tool in bi.s hand. When he 
thus becomes the hand of his master, he realises that he is a part 
of him. in salat, the musalii practises self-effacement. Humility 
and prayer-fulness are the attributes of abd and not of Rab. 
Unless one realizes his own adum (nothingness), his pseudo-self 
does not vanish, and the Real self shine in hint. Hence the 
Methnawi has said ; — ■ 

Jihd kun dar baykhndi khud ra biyab, 

Zhmidtar 'wailahu aalam bis sawab- 

’* Try in your self-effacement to ffnd yourself, 

Quicker than in other ways, 

God knows the right path.” 


5 
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GLOSSARY 

(A di i.iiled explanation of some of these terms will be found 
in App. Ill of'‘ Studies in Tasawwuff) 

1. AASHAIRA (pin. of Ashari) — A sect founded by Abul 
Hasan-Ali ibni Ismall-al-Asbari born A H 260 (A.D. 873-4} — 
held that God’s attributes are distinct from His Essence “not^rj'K 
nor phapr" (2}TheWord of God is eternal, vocal sounds are cseat- 
ed (3) God’s will is eternal; from which good and evil proceed — 
(4j He has power toconveitwill into action. When man 
desiies to do a thing, good or bad, God so orders matters that 
action corre.sponding to the desire is there, created by God 
and fitted as it were on the desire. Abu Bakr-i-Baqilani, Imam- 
ul Haramayn, Abu Isliaq-al-Isfarani were some of the expo- 
nents of this school. 

2. ABD. — Tlie first abd is the First Limitation or Haqi- 

qat-i-Muhammadi. In its aspect towards Ahdiyyat ortheUn 
limited it is Ahdiyyat itself ; and in its aspect towards the lower 
devolutions it is abd. It is the stage of Ana, ‘ I When these 
aspects drop, the Dliat alone remains. At Tawhidn haqtqatun la 
rabbawula “ Tawliid is a Reality in which there is neither 

Rab nor abd.” Wahdat or Haqiqat-i-Muliammadi is the partition 
between these two, Marajal bahrayni yaltaqivan bayna hmna bar- 
sakhun lay.ibghiyan {Suratur Rahman LV-19 and 20), “ He has 
made the two seas flow freely, (so that) they meet together. But 
between them is a barrier, which tliey cannot pass.” 

3. ABRAR. — Virtuous men; sufis are the people called 
in the Quran by this names as well as by the names of Muqaira 
bin, Sabirin, and Zuhhad. 

The name sufi did not come into vogue for two hundred yeais 
after tlie Prophet’s death according to the book Avvarifu 1 Maarif 

4. ADUT.. — Respecr in keeping up the distinction bet- 
ween Divinity and Humanity. 

5. AFAAL- — Actions, works, (Plural ofFail.) 

6. AHDIYYAT.— The first stage in vvhlcli there is nothing 
but Wonderment. The word Allah here indicates Ih'ala, wonder- 
ment ; and in the 3rd stage of Wahidyyat, it indcates one who 
is deserving of worship (Elaii). 
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7. AHAD— Oneness ; sameness. A heap of grain of the 
-^ame sort is Ahad, in so far as its species is concerned ; it i' 
Wahid, in so far as its oneness is concerned, 

S. AHLIAIUSHAHADA —People of Observation, (i. e ) 
those who are accustomed by Practice (Mujahada) to the observ- 
ance of the attributes and asma of Dhat in every item of creation 

9. AKHVAR. — Good people ; a term applied to sufis— 
vide Abrar. 

10. AJSAM. — Bodies ; Alam-i-ajsam is the causal world 

11. ALIF. — The first letter of die Arabic alphabet. 

12. AMTHAL.— Similitudes. 

13. ARIFF. — Gnostic. 

14. ARSH.— Tfie throne (of God.) 

15. ARWAH— Souls. 

16. ASI-IGAL (sing. SHAGAL). — The practices ofsufiis, 
e.g. sitting in a particular posture, drawing breath out with Zm 
elaha and re-directing (beating) it towards the heart with II Allah 
&c. In Suita nul ashgal, the Prophet attended to his ear, in the 
Cave ofofHiviv for six years, and heard voices till the angel Gab- 
iiel appeared before him. 

17. ASMA, —Names (with the ‘ named ’). Singular Ism 

18. ATHAR.— Effect. 

19. ASMA-I-ELAHL — The ' creator ' names. 

20. ASMA-I-KIYANI, — The created or mundane objects, 

21. ASMA-I-THUBUTI. — Names (with the named) sliow- 
ing positive attributes, like ‘ powerful, ’ ‘ knowing '. 

22. ASMA-I-SALABI. Names showing lack of attributes 
like Pure, Holy, 

23. AYAN. — Thought-Forms of His own potentiality in 
the knowledge of God. 

24. AWLIYA— (sing. Wall), People who have obtained 
proximity to God. The plural is used for the singular by way 
of respect. 

25- AYN5’YAT, — Sameness as of ice and water, waves 
and sea, 

26, BANDA. — The limited ; that in which sifat or attri- 
butes have appeared in limitation ; creature. 
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27. BATIN. — The internal aspect of a thing. 

28. BARZAKH. — A barrier of separation between two 
things or states whether allied or not, 

29. BARZAKH-I-JAMI — The stage of the Reality of 
Muhammad. 

30. BAG A. — The state of permanence, after annihilation 
of self, with the retention of reminiscences of visions of higher 
planes viz., Amthal, Arwah, Wahidiyyat &c* 

31. BAQI. — One who is in the permanence of baqa. 

32. BANDAGL — Servantship ; derived, from Banda. 

33. BISMILLAH. — “ In the name of God.” The heading 
of each and eveiy one of the 114 suras of the Quran except one. 
viz, Suratu’l Barat. 

34. BATIL.— Anything that does not exist, Maya. 

35. BURUZ, — The influence of one soul upon another, 
both being wliere they are, 

36. BAY’ AT. — The act of showing allegiance, as to a pir 
or a king or a military commander. 

37. BAISHARA — Those Sufis who do not punctili- 
ously observe the shariat of Islam. 

38 DHAT. — ‘That which displays sifat.’ It is an undefiin- 
able reality. Some consider Dhat to be the same as Existence ; 
but Existence is reckoned amongst the tour hypostases of 
Wahdat viz 11m (knowledge), Nur (light) Wujud (Existence) 
Shuhud (cognizance of these three) ; so Dhat must be above 
these hypostases. 

39. DHAT-I-ZAHIR — The manifest Dhat Dhat-i-Batin 
comprises Ahdiyyat, Wahdat and WMiidiyyat ; and Dhat-i- 
Zahir comprises Arwah, Amthal, and Ajsam. 

40. DHIKR. — Incantations; repeating the names of 

God. 

41. DHAKlR. — One who who repeats the names of God. 

42. EMAN.— Belief. 

43. ELAHI — 'Divine’ as in asma-i-elahi; the Divine 
names that manifest asmai-kiyani (mundane names). 
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44. FAQin.-— One who is acquainted with the jurispru- 
dence of Islam; a canon. 

45. FUOAHA.— Plural of Faqih. 

46- FAYZI-AQDAS. — The manifestation of Dhat to 
Itself. Here ayan are appreciated, but aie merged in Dhat-i- 
batin and Dhat alone is cognizable. 

47. FAYZI-MUQADDAS. — Manifestation as per ayan 
in externality, as re.sult of the operation of Asma-i-Elahi on 
Asmai-Kiyani. 

48. FANA. — Annihilation of self. 

49. FANI — One annihilated in self. 

50. FARQ. — Differentiation of Abd front Rab in the 
journey on the downward arc of suluk. 

51. FARD. — A Salik who has attained the stage of Jam. 
which is the highest point in the journey on the upward arc of 
suluk; he comes down again with experiences — When lie goes 
up once again, that stage is called Jamul Jam (maitaj). 

52. FAIZI-RAHMANI. — The inflatus or breath from 
Asmai Elahi. which gives manifestation to Asmai-Kiyani. 

53. FIKR. — Contemplation on the sltat and asma of God. 

54. GHAYR. — Foreigner — ‘Other than God’, which does 
not exist. 

55. GHAYB. — The unseen. 

GHYRIAT.—The ‘Otherness’ 

56 GHAWTH.— Technically called Qutb-uhaqtab ; one 
who attends to the wants and petitions of people He is the 
chief of the awliya in theit hierarchy which governs the world. 
Next below in rank is qutb — who number four at any one 
time. 

57. HAQQ. -The Truth. 

58. HAQIQAT.—The Reality 

59- HADITHI-QUDSI — ^Revelation expressed in the 
Prophet’s own words. God spoke to the Prophet in the latter’s 
Causal form, in his Malaki form, and in his Ruhi form. In the 
first, God spoke in the language of words, in the second in the 
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letters prefixed to certaia suras, (huruflL-rmiqattaat) and in the 
third, in spiritual language. The first forms Ordinary Hadith, 
the second, Hadith-i-Qudsi and the third, tlie Quran. 

60. HULUL, — IncarnatiGn. 

61. HARAM. — The forbidden thinof, 

62. HALAL. — The thing allowed. 

63. HADI. — One who guides in the rigiit path. 

64. HAL. State of ecstasy. 

65. HAHUT. — The highest stage from which tanazzulat 
begin coiresponding to Ahdiyyat. 

66. HUHU,— He— He. 

67. HUKUMA. -Philosophers. 

68. HUYYU^'AT. — ‘ He-ness ’ ; the stage of Hahut. 

69. HIJAB. — Screen ; veil. 

70. IBLIS, — The fancy of ' otherness ’ from God. Fiom 
‘ bias,’ a tvicked person. 

71. ILHAM. — Inspiration. 

72. INSAN— Man. 

73. ISHRAQIN'.— The Realists of Plato. 

74. ITIBAR. — Hypostasis, supposition, (plural, being 
Itibarat.) 

75. — ISM — Name implying the 'named’ hidden in it — 
plural, Asma. 

76. ITTIHAD — Union in thes sense that things are non- 
existent and their existence is God’s 

77. IRFAN— Gnosis. 

78. JALAL — Glory Disappearance of si.^t in Dliat. 

79. JAMAL — Beauty Manifestation of sifat. 

80. JABRUT — The stage below Lahut and above 
Malakut. 

81. JIHAD — War foi the spread of truth 

82. KASHF — Spiritual discernment. It is of two kinds : 
the lesser one like the kashf of graves, the alami-mithal and 
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alami-arwab, heaven and hell The greater one is the discern- 
ment of Dbat in tlie creation 

83. IvHATRAT, i,e. Khwatir, Pin. of Khatra, Affectations 
of the heart-VVhatever descends on the heaitfrom the unseen 
woricj, by way of suggestion or instigation. 

84. KARAMAT — Sopra-natural acts done by awliya 
spontaneously and witlu.ut tlie exertion of will. 

85. KHALIFA — Vicegerent. 

86. KAFIR — One' who hides the truth. 

87. KHIZR — He is supposed to be one Ealiya ibni-Mala- 
can, and to have drunk of rlie water of life. The subs under- 
stand by this term — - expansion of the heart,” just as by the term 
Ilyas tliey andei stand— Contraction ’ oi the same. 

88. KALAMI-DHATI-— Same as Kalami-nafsi — speech 
without words or sounds. 

89. KALAM-I-TAFSILI — Same as Kalarai-lafzi — speech 
in words, 

90. KITABUL-ilCBIN— The preserved tablet (Lawhi- 
Mahfuz.) 

91. KHATUM — One who concludes. 

92. KHATIM— The seal. 

93. KHAFI — secret. 

94. KIYANI— Mundane. 

95. LAHUT — This is one of the stages on the upward 
arc. Nasut is the stage af corporeality , Asma is the stage ol 
nuthal ; Arwah, of MnUkut ; Sifat, of jabrut ; Ayan, of Lahut ; 
Dhat, of Hahut. 

96. LAWHI-MAHFUZ— The Preserved Tablet. 

97. MAIV\’AT- -Accompaniment of Rab with abd , 
which is like that of ice with water, or of clay wuth jug. 

98. MASIWALLAH — 'Other than God,' which does not 
exist. 

99. MAHIVVAT— Aptitude. 

100. MALUMI-MADUM — The ‘known non-existent,’ like 
a point. 
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101. ilAWAUIilD— Unitarian. 

102. MUTAZILITES— The Seceders ; the sect that seced- 
ed from Hasan al Basri. They were the followers of Wasil ibn 
Ata (d 131). wlio seceded from his master on the ctnestion 
whether one who committed ‘a great sin' was a believer or not. 
Before the master could frame a repiy, Wasil broke out with the 
assertion of an intermediate position — He left the circle of his 
master, and formed a school of his own, when Hasan said 
Itasala ana 'He has seceded from us.’ They declared that God 
is known by His Essence ; rvhoever declared eternal attributes 
declared there were as many gods ; the word of God was created 
by absolute predestination, they also believed in the deydar or 
vision of God being by the corporeal eye and in God being the 
author of evil. 

103. MUTAKALLIMIN—Scholastic theologians; ‘those 
rvho disputed' as opposed to those, who accepted the word of 
God without asking, how [Bila kayfa). 

104. MURID — Disciple. 

105. MASSHAiTN— -The Peripatetics; the followers of 
Aristotle, who used to walk about (mashi) while deliveiing his 
discourse.s. 

106. MUJHULUN-NAT~That which is beyond descrip- 
tion, the stage of Dhat. 

107. MURAQABA— The process of freeing the heart 
from the khatrat oi Masiwallah. 

108. MANOATUL ISHRAT— The stage of Dhat in which 
all indications are blotted out 

109. MUHAQQAOIN — Those who make researches in 
esoteric knowledge. 

110. MASHAVK — Plural of shayk, used in a singular 
sense for a theurgist. 

111. MAQAM— Station. Each piophet has his station 
in a predominating sifut by way of kashf ; and when he gets con- 
firmed in it, that station becomes his maqam. 

112. MALUMAT — The known (things), 

113. MARIFUT — Gnosis ; which is to know God by God 
{Arafiu Rabhi bi Rabbi), 



198 



114, 

tion. 



115. 


116 

or desii e. 


117. 


W WOM F TIIF PB. )niETS 


115. MITIIAL — A.lam-i-mithal ; the world of similitudes. 


see the sifat a.id asma of God in the manilestations of the 
universe. 


118. MAJDHUB — The absorbed ; one absorbed in 
the deydar of God. 

119. MULHID — One who iprnores shariat and contents 
himself with explaining it on a rationali.stic basis ; a heretic. 

120. MU.SI-IRIK — One who believes tliat the ‘ ghayr’ 
exists. 

121 MUBDA — Origin — It is Ahdiyyat or the Dliat of 

God, 

122. MAAD —The future world ; the terminus of the 
career of ascent (urnj) m the case of each salik according to his 
upward progress 

123. MAiRAJ — Tlie highest ascent of abd towards Rab — 
The ascent of the Prophet towards God. 

124. MASHIYAT — Providence ; the granting of outward 
expression to tfie 'aptitudas’ of ayan, just as they are— along 
with their characteristics and peculiarities. 

125. MUSHAHADA — To see illuminations without the 
mediation of objects. 

126. NASUT — Tziff" Lahut 

127. XAMUD — Appearance ; phenomenon ; as opposed 
to hood, noumenon. 

128. NAFS — Individuality — Ruh, Dil and Nafs are the 
successix'e manifestations of the Dhat in Zahir-ul-wujud,tmanifest 
existence) — Its characteristic is desire, as that of Dil is knowledge; 
and of Ruh, sight. 

129. NAFSANI — Adjectival forna of nafs ; pertaining 
to nafs. 

130. NUZUL — Descent, devolution. 
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131. PIR — Spiritual guide. 

132. QALIB—Body. 

133. Q ALB— Heart. 

134- QADAR — Aptitudes of ayan ; their measuiement. 

135. GAZA — The time and circumstances in which ayan 
are commanded to be. 

136. QADIM-Originah 

137. OALAM — Pen. Aqli-kul Is known as Qalam-i-aala. 

138. QUTB— I Ide Ghawth. 

139. OURBAT — Nearness ; God is near to his abd, in the 
sense that water is near to ice, 

140. QIYAMAT — The time when the realites of his ayn 
will dawn on each person. 

141. RUH— Vide Nafs. 

142 RAB — Supporter, cherisher. The particular name 
of God in connection with His relationship with Ayan-i-thabita ; 
the name that adjusts the relationship between Asmai-Elahi and 
Asmai-Kiyani God is Rab-ul Arbab (the rab of rabs), 'the Lord 
of hosts’ (Zechariah 8 ; 18) i.e. the Reality that is immanent in all 
asma (names) i.e hosts or Is manliest in all forms in His know- 
ledge. 

143. RA.SM — Athar or effect the ‘ limited dhat’ with its 
‘ limited attributes’. ' The limited’ is derived from the ‘ unlimit- 
ed’ All Maszwallnh (other than God) is the effect (athar) of 
God’s actions and attributes. 

144. RUBUBIWAT — The rulership of an Ism-i-Elahi 
over its Ism-i-Kiyani — the conditional names in the stage of 
Wahidiyyat 

145. RUHU’L QUDS — Some say this is the same as 
Ruhi-Azam — The ruli has five gradations, the mineral Ruli, the 
vegetable Ruh, the animal Ruh, the human Ruh, and Ruhi- 
Qudsi, also called Haqiqat-i-Muliaramadi — the last is not the 
created Ruh — it has not come under the command of ' Be’ [Kim], 
It lias reference to “ We breathed unto him (Adam) out ol Our 
breath," Nafakliiii’ fiht min rukt — SutaUi Sad (xxxvm ; 72} 
“Wherever thou turnest, there is the face of the Lord" Fa 
aynama tawallu fa thtvima xvajulla Sxmtul Baqarah (II ■ 115). 
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146. SALIIv — Traveller on the path ; ore who enters on 
sulnk or dha-njia ; one desirous of propinquity with God. 

147. SAM A’ A — Music that brings on jazba or ecstacy. 

148. SERR'THAOQ — The stage cf ‘ I-ness' of God- 

149. SIFAT — Attiibutes, pluial of sifut. 

150. SHAY— Thing. 

151. SALAT — Formal prayer. 

152. SHAYK — Pir ; spiritual guide. 

153. SHARIAT — -The beaten-out pathway to a water-ghat* 
secondarily, the ordinances of Islam. 

154. SHIRK — Associating another with God. 

155. SHUHUD— Observance. 

156. SHAN — Potentiality. 

157. SAJDAH— Prostration in Namaz. 

158. SIDDIQ — A sincere believer, his rank is below that 
of a Prophet. Hazrat Abu Bakr w^as termed ' Siddiq,' as he had 
at once testified to the truth of the Prophet’s mairaj, while some 
others had hesitated. 

159. SAYR — The travel of salik from one state to another 

160. SAYR-IL-ALLAIP — Travel of salik towards God, it 
is travel from nafs to qalb; wherein the tajalliyat of asma aie 
observed. 

161. SAYR-FILLAH — It is travel in God, the salik’s 
travel from Asma to Wahldiyyat; in this, he is covered with the 
sifat of God: 

162. SAYR-MA'ALLAH — Travel wnth God — it is from 
Ahdiyyat downwards; it is tlie stage of Baqa ; in which the 'other- 
ness’ entirely disappears; and the vision of God alone remains — 
things are seen as manifestations of the attributes and names of 
God. 

163. TAIYYUNAT — Plural of taiyum ; limitations. 

164. TANAZZULAT. — Devolutions ; the manifestations 
of the Reality in successive stages from Ahdiyyat, Wahdat^ 
Wahidiyyat, Sifat, Asma, down to man- 
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165. TAJALLI- — (Plural being tajalliyat). The taking on 
of limitations by the iJiiat is called a tajalh. Illurainatioiis on the 
heart of a salik are also called tajalliyat; blue or black tajalh is 
from nafs; pale tajalh from front is the tajalli of Qalb ; one from 
behind, of Satan. White tajalli from front is the tajalli of Ruh &( 

166. TANZIH-Dhat without the manifestations of attii 
butcs i.e- with, attributes hidden in it. It is the name given to the 
first three internal stages of Tanazzulat. 

167. TASHBIH — Dhat with the manifestation of att’i 
butes. The last three external stages of Tanazzulat. 

168. TARIOAT — The way of suluk towards God. 

169. TAWAKKUL— Dependence on God. Doing ycur 
duty as by Ilham (inspiration) or as by the command of God 
and acknowledging the result whatsoever it be, as the will of God 

170. ULEMA — Learned theologians, singular of Alim 

171. ULUHIYYAT— The first three internal stages, 
VIZ Ahdiyyat, Wahdat and Wahiditryat ; this term relates both to 
categorical and conditional names. 

172. URUFA — Gnostics; singular ; Anff, 

173. UMMUL-KITAB— Knowledge of God. 

174. URUJ — Ascent of the salik from ajsam (corpoiea- 
lity) to amithal ; from amithal, to arwah and from', arwah to 
Haqiqat-i-Muhammadi ; and thence to Dhat — This is either m 
sight or in knowledge or in both. 

175. UBUDIYYAT — ^Slavehood ; limitedness. 

176. WAHIDYYAT — Frontispiece. 

WAJIB — Necessary, as in Wajibu’l Wujud, neces- 
sary existence, 

WADU — Ablution before prayer, indicating separa- 
tion from the world. 

177 WAHY — Revelation through an angel. 

17S. WUJUD-I-MUTLAQ. — Absolute existence as oppo- 
sed to relative existence (wujud-i-izali), or derivative existence 
(wujud-i-ishtiqaqi). We have an inferential idea of the latter from 
the fact of things existing in the universe, but can have no idea of 
the former, as it is above thought, guess and imagination Sar tar 
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a;; khiyal wu qiyas wu wahm, as Sadi has put it, it is ‘‘ the known 
unknown” (mahim-i-madum), like the Euclidian point —There 
is no clash of two universals here, as in the theory of abstract 
and concrete existences. 

179 ZA-HIR' — External manifestation of the Dhat in the 
forms of ayan with their cfaaracteristic.s. 

180. ZINDIQ — A follower of Maani or Manes of Persia? 
the founder of the Manichaean religion (born, A.D. 215 — 216) j 
who held that there are two gods; one, the creator of good, and the 
other, of evil. It is a term that is now being applied to atheists 
and heretics in the Muhammadan countries. The Sufis apply it to 
one who does not observe the characteristics of the different 
grades of Emanation, e.g. ; one wlfo calls or treats a banda as 
khuda is a zindiq. 

Herr martaba as wiijud Imksni darad, 

Gur hifsi maratib na kuni smdiqi—{Jami). 

Every gradation has its own characteristics, 

If you do not mind these, you become a zindiq. 



BOOKS ON TASAWWUF 

BY 

KHAN SAHIB KHAJA KHAN, B. A. 


OPINIONS OF THE PRESS &c. 


‘ THE PHILOSOPHY OF ISLAM” 

“ So very little has been done by Muslim graduates of the 
Madras University in the way of original research or literary effort 
that we are glad to notice a small work by Khaja Khan Sahib on 

the Philosophy of Islam-.- -The subject js treated of under 

the heads of consmological conceptions, psychological aspect and 
historical development ; and a brief account is given of the various 

schools of thought amongst the Sufis Very few oriental 

scholars have succeeded in this respect ; probably the late 
Mr- Gibbs in the first volume of his Ottoman Poetry succeeded as 
well as if not better than any one else ; and Professor Browne of 
Cambridge can make even this abstruse subject intelligent and 
even interesting- It is no discredit to the present author; if he 
falls behind these great scholars ;for there is a place for work such 
as he has done- Still for a first attempt the present book is a very 
laudable undertaking. The book te students of the subject will be 
distinctly useful even as it is.” — 'The Madras Mail, December 
15 th, 1903. 

“It is modest effort in a wide domain, but evidences careful 
and patient delving aad a love of the subject for its own sake.” — 
The Muhammadan, Madras, December 21st. 1903- 

“ For those who are interested in Tasawwuf, it contains very 

useful information is a beautiful printed 

book-” — The Review of Religions, Qadian, for January, 1904- 

“ Khaja Khan, an earnest seeker after truth, has been deh- 
gently gathering together all the scattered jewels of his creed, and 
stringing them on the chain of occult teaching, so that we may 
learn the true aspect that creed presents to the thoughtful and 
unbiassed mind- It seems to have been his endeavour to add to- 
gether the best presentments of the most spiritual side including its 
historical aspect and place them before his readers for fair and 
just criticism.’’— The Theosopbist, Adyar for April, 1904- 
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STUDIES IN TASAWWUF 
With a Foreword by 
Nawab 

A Hydaki Sir Hydar Nawa^ Nawaz Jung Bahadur, B.A_ 


“ The more I dip into it, the more I feel interested and thank- 
ful to you for your Studies....... I hope you will continue to 

do the great service you have already done by your two books, to 
those who want to study real Islam-’’~A- Hydari. (Nawab Sir 
Hydar Nawaz Jung Bahadur) 

“ ••••the book you have kindly sent mej and 

which 1 have found very interesting." — Ameer Ah. (The Rt. 
Hon'ble- Saiyid M*A > LL. D., P. C.) 

“ You have arranged the different subjects most excellently, 

and your quotations are to the point ...This book will 

stand as a standard work on Tasawwuf — the first exposition of 
Tasawwuf for English readers-’’ — Khaja Hussain (Dr* Khan 
Bahadur.) 

‘‘The book is so good that it deserves a better and more up 
to-date setting. — Edw. Sell, (Rev, Dr. Canoii.) 

“The author deserves the thanks of all students of this great 
movement for whom Arabic is a sealed book. One of the most 
arresting facts is the parallelism between the various ways in 
which the myslic way, the attainment and its resnlts are depicted 
by the mystics of different religions. One of the most valuable 
parts of the book is the glossary of technical terrns in Tasawwuf, 
which forms the Appendix’’ — The Madras Christian College 
Magazine, July, ’23* 

The subject of the divine nature and attributes is clearly set 

fo th, and the theory of emanation is lucidly dealt 

With ’ — The Madras Mail. June, 23- 

“ Mr. Khaja Khan deserves the grateful thanks of all students 
of religion for the publication of the book’’— -The Hyderabad 
Bulletin. June 15, '23. 

‘ The book bears evidence of the author’s patient research 
and industry in the field of Islamic research. The author has 
travelled over the whole field of Islamic thought, and has attempt- 
ed to give an exposition of almost all the important problems that 
have been considered by the Ahli-Trrsawwpf. The author's langu- 
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age throughout is simple and easy, and he scrupulously avoids any 
literary display- The subject being abstruse and technical in a 
sense* the power of expression and the methods of expounding the 
niceties of thought and argument, do credit to the author,— The 
Daily Express, Sep. li 1923- 

Khaja Khan Sahib’s book ‘‘the Philosophy of Islam” has 
already^obtained approval in the country. Now he has published 
a book Studies in Tasawwuf,’’ which, tn our opinion, is a very 
important book of the present age- It is in English but its mys- 
teries are Islamic- He has written what he has fully pondered 
over, and we can say with certainty that he has correctly explain- 
ed the subject. A perusal of the book will create spirituality in 
Europe. The appendix No- 1. is such that its substance could be 
got together only after years of research work.’’ 

— Qoumi Report (Urdu) Sept- 10, 1923- 

It contains a great deal of interesting and suggestive matter 
and will be of considerable use to students- of the subject, especial- 
ly those who already possess a first-hand knowledge of bufi writ- 
ings. On the other hand, it seems to roe to contain some inaccu- 
rate statements, and it attempts to cover loo much ground in too 
little space. Your book shows a real grasp of the problems and 
much acuteness in analyzing them-” — B. A- Nicholson- 

(Dr. Professor, Cambridge University.) 

’■ ..Your “Studies in Tasawwaf’’, which contain a 

great deal of valuable information such as I have not met with 
elsewhere ; your detailed expositions of the technical terms in 
Tasawwuf are specially illuminating. I shall be happy to recom- 
mend your book to my students who desire to understand the 
esoterics of Islam” — T- W. Arnold- M- A- (Lately Professor, 
Aligarh College, now of the School of Oriental Studies, London 
Institution, University of London-) 


‘‘ The book deserves to be carefully read by all students of the 
sacred religion-’’ 

The Hindu. Nov. 9, 1923. 


“ Although, of coarse one would expect from the title of the 
work that the studies would be in the nature of arguments piled on 
one another, the author prefers chiefly to stick to exposition from 
cover to cover.— He is not so much an advocate as a narrator- 

— The Educational Review for Oct, 2 3- 

Mr- Khaja Khan has done really useful piece of work in 
publishing the work, which would do service as a text-book for the 
comparative study of the esoteric aspects of the great religion” — 
The Swarajaya of I5th Dec- 1923, 



4 


OPIRIOKS 


“ On the whole, I recommend the book to the students who 
wssh to understand the outlines of Sufism and follow works of 
Mowlana Rum, Hafiz, Jami and in general Persian and Urdu 
poetry* — The author has tried to place before a student of Islamic 
Sufism ail necessary information and he should be congratulated 
on his achievement”* 

— The Mysore University Magazine, Sep* i 923. 

‘‘ You have expounded their doctrines and religious practices 
most lucidly and deserve the thanks of all lovers of Metaphysics*” 
— Ahmad Husain (Nawab Dr* Sir Amin Jung Bahadur M.A j 
B L,, L L-D.) 

“ Studies in Tasawwuf by Khan Sahib Khaja Khan is the 
best hand book in English that we have seen* To all interested in 
mysticism in general and Islamic in particular, we will recommend 
the study of this book, because he has exposed the hollowness of 
the assertion that Sufism is only an Eastern or Western graft on 

Islam totally foreign to its teachings the service the 

author has done to a difficult subject*’’ 

— The Moslem Sunrise, Chicago, January 1924* 

It will be heard with surprise that in a Province like 
Madras, where the percentage of Musalman population is very 
limited, a regular book on ISLAMIC TASAWWtJF> has been publish 
ed in English* From a perusal of the book, it appears that after 
a study of several years the author has brought together so much 
matter**-English-knowing people who are fond of Tasawwuf and 
who are unable to read the Eastern and Western books connected 
with this subject, can become satisfied after reading this book* 
We hope that the author will continue his labor* The Sufi, (Urdu) 
Pmdibahawuddin, Punjab* January 1924* 

“ The book should be of great service to English readers* who 
have not hitherto had ready access to the esoteric side of Islam.” 

— The Oxford Magazine, Feb* 7, 1924, 

“ It demands a severe strain, but the reader feels amply 
rewarded, when he has carefully gone through the book, and he 
cannot but feel grateful to the learned author, for the manner in 
which he has dealt with the intricate problems treated in the 
book.” 

, — The Quarterly Journal of the Mythic Society, Bangalore* 

Jany„ 1924. 

Dr. Nicholson once complained that English-knowing Musal- 
mans have not attempted to reach Islamic Tasawwuf to the mate- 
rialistic European-*.---... This book meets this deficiency to some 
extent ...Non-Muslim nations will find a fund of information on 
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Islamic Tasawwuf. The language of the book is simple withal 
academic. We will write a detailed review in some future issue. 

“■The Maarif of Asamgarh. Nov. 1924. 

Even a cursory reading of the book reveals the fact that the 
author has done a service to the cause of Islamic Theosophy m 
presenting this terse and delicate subject in such a lucid manner to 
its (especially Non-Muslim) readers* The chapters on Dhat and 
Sifat, the Insan-ubKamil (Perfect man) Fana and Baqa, and 
Tasawwuf and Theosophy are really fine productions and deserve 
to be carefully studied- — The Indian Review for July, 1924 

Khan Sahib Khaja Khan has done service *to the cause of 

enlightenment by the publication of his Studies in Tasawwuf a 
little book which gives a clear and concise account of Sufiism* 
Those who wish to understand the theories and practices of the 
cult cannot do better than begin with the study of this excellent 
manual- The subject is such that the use of technical terms is 
inevitable* Yet the Khan Sahib has not used them oftener than 
necessary. The book on the whole is a trustworthy guide and may 
he confidently recommended to all earnest men« By far the best 
feature of Mr. Khaja Khan's book is that it proves there is nothing 
very mysterious or unintelligible in Tasawwuf itself ; whatever 
mystery its professors may try to cast over its teaching* 

Nawab Sir Amin Jung Bahadur in the Shama’a of July 1924. 

This book is very fascinating reading, it is illuminating, it is 
interesting, it is instructive, it is written by a scholar and a man 
who not only has studied his subject, but has won a full knowledge 
of it. Better than anything else, he has the rare gift of making 
his readers love his subject as much as he evidently does himself, 
the value of the book is the lucid way in which the writer has 
placed before his readers the breadth and universality of the teach- 
ings of Islam. This hook is very well indexed and references 
therefore are easily made* 

It is, in its way, a treasure; for it shows pearls in a very beauti- 
ful religion and never suggests that they are the only pearls* 

— New India, Oct, S 3, 1 924 

‘‘ It (the book) has far too many errors of print and of fact 

.He has thought deeply on the subject and in some ways, 

understands it admirably. Advanced students will find that the 
volume is worth reading for the sake of the ideas and materials, 
which it contains, though the value of these is diminished by very 
inadequate references* ' 

—The Journal of R* A* S., London July 1924. 
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In the appendixes, we find an interestiBg saidy of Sufiismin 
the Deccan and a lexicon of technical terms in Tasawwuf* This 
book is not very critical in its treatment of the Quran, and of the 
Hadiih, b«t because it embodies firsthand knoivledge of Indian 
Snfi-ism, it will be found very wsefn! by students of this very im- 
portant phase of Islam- The book is really far better than its often 
quotation of European writers would lead one io think- — Journal 
of the Society for Oriental Research, Trinity College, Toronto? 
Ont, Canada, 

Ycu are authorised to quote me as sajirg (haf your little book 
supplies a great want, namely a buef manual on (be subject from 
the stand-point of an Oriental. I have used the bock in my lec- 
tures on Mysticism at the American UniversJt? — Rev. S. M. Zwe- 
mer, Editor, the Moslem World? Cairo. 


THE SECRET OF ANA'L HAQQ 

With a Forward By Mawlawi Badiul Alam Sahib- 

(Being 300 odd sayings or irshadaat of Shayk Ibrahim Gaznr- 
i-Il!ahi translated from Persian and arranged in chapters under 
different heads — with notes and introduction — } 

I am sorry that I have not yet acknowledged the receipt of 
your most valuable work, ‘ Ana’l Haqq*’ I was so much impressed 
that I wanted to write to you immediately, and to send you my 
bumble contribution towards the expenses of its publication ; but 
iben amidst other pressing official dutie.v, the pleasure of writing to 
you had to be postponed and I enclose herewith a cheque which, I 
hope, you will kindly accept? as a small tndicaiion, though not 
measure, of tny thankfuine.ss to you for the work you are doing in 
spreading an accurate knowledge of Sufi-ism among the English- 
speaking public — I think it is a knowledge of this kind? which will 
form the best bond between the different comirmnities of our 
mother-land, unfortunately torn by such unhappy differences — A. 
Hydari (t.e. Nawab Sir Hydar Newaz Jung Bahadur B. A. Fi- 
nance Minister of Hyderabad ;)"-8ch October. 1926. 

1 have glanced though the ‘Secret of Ana’i Haqq’ and very 
much appreciate this labour of love — S ieajuddiH Aa 2AR, M. A. 
M* O. L. of Lahore. 

For a quarter of century Mr- Khaja Khan has bees working 
in the propagation of a knowledge of ‘ Din (vide his Philosophy of 
Islam 1903') The exoteric aspect of religion has been expounded 
ip this book? and the esoteric ia bis ' Studies in Tasawwuf' and 
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his present work. The original in Perisan of this latter work was 
never printed ; and if this translation were not made, it would have 
been as good as lost to the students of Tasawsvuh We should 
therefore be grateful to the translator— Baqir AH Khan Mehkarf, 
m the Quomi Report, November 17, ’26. 

Like all Sufi writings the book has many points of simila- 
rity with gnosticism, not the least in this case being the attempt’to 
chart the various stages in the progress of spirit from the infinite to 
Ae finite and back again. fjournal of 'the Society of Oriental 
Research- Vol, XI No. I pages 164 — 165). 

hook is a translation from Persian of the Irsbadat or 
‘ Sayings ’ of Sbayk^ Muhammad Ibrahim- The doctrine of Atia’I 
Haqq which means “ I am the truth," is particularly yrorked out 
in 20 Chapters and edited with notes and an introduction by the 
author ’’ The Indian Review — October 1926. 

'' Mr, Kbaja Khan has to be congratulated for bringing this 
book to light. Still, the many tecbnica) terms recurring throughout 
are a set-back to lay readers for a clear study of the book, in .spite 
of the very valuable glossary at the end. We await with nilerest 
other publications from his pen, that rvould enlighten the world oa 
this aspect of philosophical study- The Madras Christian Col- 
lege Magazine dated July 1927 pp. 181 — 183. 

‘‘ This should prove a most interesting work to students of 

Sufi as well as of comparative mysticism *' Khan Sahib 

Khaja Khau has translated the sayings From Persian and arranged 
them into chapters according to the main ideas which they convey. 
The thoughts of mystics are very largely the same ail the world 
over, whatever their outw'ard garb as regards language, religion, or 
symbol- Any one acquainted with them may easily perceive that 
the translator has performed bis task with conscientiou.« accuracy 

understanding and sympathy "... ’’ one wonders borv many 

more heaps of such gems lie hidden in the possession of mr n that 
know not their value'" — The Theosophist — August 1927' 

“ This book deals w'ilh the mysticism and the philosophical 
teacbitiga of Islam which have been so long bidden in the sacred 
languages like Arabic and Persian. Khan Sahib Kbaja Khan 
seetKs to be first in the field in revealing the .secrets of the 
philosophy of Snfi-ismi a Sect which has been propagating its 
doctrines of communion with Allah with the aid of a certain 
process of players and devoiioB for the last few hundred yearc " 

Though and Omar Khayyam were translated in 

different European languages some years ago, and are well read by 
the ipluropeans, yet the secrets relating to the development oi pbe. 
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scui for communion with God have not seen the light in the 
European languages before the attempts of the author of the 
“Secret of Anal Haqq"’’ It is a precious gem to those who want 
to develope their souls higher and higher through the process of 
Sufi-isna* We strongly recommend the book to those who are 
eager to know anything about the Sufi-ism and its mode of 
developing the soul for communion with the Higher Being*’’ 
— ^The Moslem Chronicle 27th May 1927 p. 746. 

“ We have much pleasure in introducing to our readers “ The 
Secret of Annal Haqq” hy Khan Sahib Khaja Khan B. A* 
Royapettah, Madras. Coming ‘as it did immediately after the 
“ Islamic Review” of December, we were impressed about the 

universality of that Great Religion ‘Islam’ .-.-‘‘We would 

wish that every earnest student of religion will go through it care, 
fully and be benefited by it*” — ^The “ Garland ” — January 1927, 

‘‘The Islamic Society in particular and the English reading 
public in general are indeed greatly indebted to Khaja Khan 
Sahib, the one for his having rendered into English from the 
Persian the great suflistic sayings of Sheik Ibrahim Gazur Ilahi* 
and the other for his having put within their easy reach the hidden 
treasures of Islamic Sufiism in a language which is so familiar 
and homely to them- The readers know that this is not the first book 
of its kind that Khaja Khan has been able to bring into existence, 
for he IS already known to the English-knowing public as the 
author of more than one volume on the philosophy and especially 
the mystic side of Islam, and it was not very long ago that Khaja 
Khan had published that very erudite volume, entitled the ‘‘ Studies 
in Tasawwuf.” In bis recent nice little book» “ The Secret of 
Anal Haqq," Khaja Khan has presented to the reader in a clear 
and connected manner, the exact significance and true import of 
that great and central doctrine of the Sufis of the Orienti for the 
propounding of which the great and saintly mystic, Mansur-bm- 
Hallaj bad to give his life as a ransom several centuries ago, and 
for the exposition of which many an eminent thinker like Sbaik 
Ibrahim had devoted all their life, talents and energy* For his 
translation Mr* Khaja Khan has selected the sayings of Sheik 
Ibrahim in such a discriminative and methodic fashion that he has 
immensely succeeded within the scope of bis little volume m 
presenting to us all the main and most outstanding theories of the 
Sufistic school about the various aspects of Reality, beginning 
with the oneness of God, His existence ; traversing through all the 
known philosophical problems and ending with the soul of man 

and incarnation’’ “The wealth of detail which the 

original author has marshalled in the treatment of his subject has 
also found a place in the translation, thereby pointing to the usual 
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mastery the translator has over the subject, which be deals with. 
Though, as has been often pointed out, the English language 
through which the translator has attempted to present lofty arientai 
mystic ideas and thoughts, is hardly suitable or fit either from the 
point of view of its vocabulary or diction, yet that Khaja Kbau 
should have been able to find out exact and precise words to 
express and convey Persian and Semitic ideas in a language which 
is foreign to him, is indeed noteworthy and would evoke much 
appreciation and admiration from the reader. The free manner in 
which the translator has used the original Persian words alongside 
with the English equivalents seems to render great help to the 
reader in trying to appreciate and understand the exact signific- 
ance and import of the savings of the original aathor. The 
language of the translator in spite of the difficulty of its being not 
native to him, is still easy and flowing and the translator seems 
to have further bestowed great care not to make the style a 
laboured one, as is often the case with translators of any oriental 
■work into any occidental language. The neat get up and the handy 
nature of the book enhance greatly the attractiveness of the book.’* 
The Daily Express, February 6th, 1927. 

The volume before us is an admirable selection from the 
original Persian — the IrshadaH-Sbayb Ibrahim that is, the 
teachings of Shayk Ibrahittf” It contains 300 and odd sayings of 
the great Snfi Saint, expounding the doctrine of ‘ Ana! Haqq’ — I 
am the Truth' — which idea, the translator has carried through and 

through the book “ as a sap in the tree”* “ As trying to 

bring into clo.ser contact both Islam and Hinduism and that at a 
time when there IS so much talk on the Hindu-Maslim problem—^ 
this volume is undoubtedly a welconie addition to our current 
religious literature”— The Vedanta Kesari— February 1927, 
p* 394, 

"The “Sufi*’ author has tried his best, having regard to 
bnmaa limitations and the ditnensioos of his book, to depict human 
conscjoustjiess ] the main object of man s existence, its noble 
aspirations* and finally its merging into casmic consciousness the 
ideal set by religion. The cosmic stage of human consciousness is 
reached through the requisition of knowledge of God* This know- 
ledge comes fitstly through the avenues of perception, and secondly 
by the development of those internal faculties in which lie 
latent the secret of our existence; the refiectjons of Mother 
Nature, and the image of the Creator. The sufistic thought 
conveyed in these pages is quite in accord with the requirements 
of present day psychic researcfa—that far-reaching movement 
recently started in Europe and America. The book is of immense 
value for those who ate in search of aufism in Islam, and are 
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anxious to fathom its deep influence on the formation of human 
character," — The fslami Review — February 1927 p- 77. 

"The original book was written in Persian under the title 
“Irsbadat” or sayingsj and translated by Mr. Khsja Khan who 
takes a keen interest in sufism, and has published one or two books 
on tlie same subject.” On the whole his views are liberal and 
I have no hesitation in saying that tiis 'Sfiyings’ de.serve to be read 
by every one interested m sufism- It would have been much better 
1 *^ the translator had published side by side with the translation the 
original in Persian. More comprehensive notes and explanations are 
necessary on certain passages and sufiistic terms not easily under- 
stood by ordinary readers, in particular those who do not know 
Persian and Arabic languages ’’ — The Mysore University Maga- 
zine, December, 1926' 

"Those who are interested in mystic literature, Hindus and 
Moslems alikei will find m Mr- Khaja Khan’s bookt a vast treasure 
for quiet contemplation and much that consoles lacerated hearts 
and disturbed souls”- — The Moslem Advocate 13th November 
1926. 

" The Sufistic publications of the author of the book under 
review, Khan Sahib Khaja Khan Saheb, B.A., a retiredindian Edu- 
cational Officer have now been sufficientiv long before the English 
knowing public, who claim to possess abnormal control over 
natural forces, not to need any fresh commendation of their excell- 
ence . . . • The author has done an invaluable service in 

translating the secret doctrines of the Sufis from authoritative books 
by giving them, a shape, simple, easy and unvarnished It is a 
very clear work which is well worth reading and keeping. The 
author by bis untiring zeal has furnished the book with a fairly 
good glossary of foreign words which clear up the meaning of most 
of the terms that have hitherto baffled the endeavour of many an 
erudite scholar to elucidate. The book on the whole is interesting 
and deserves to be ranked as a creditab'e performance in the field 
of Sufistic criticism — The Educational Review, Madras, 
September 1926, p. 576. 

'■The translator of this Persian book is a retired Educational 
Officer, who dovotes his leisure to making known to English readers 
the teachings of the great Sufi masters- He is a good Persian 
scholar and so is fully qualified for tiiis work ••■The transla- 

tor has tried to arrange the contents into some logical order and 
thus to help the reader, but even this leaves the book a most diffi- 
cult one to read or to understand Still m spite of these 

errors of judgment, the translator is to be congratulated for his 
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de o nn lo he <5t dy f s fi rr and h s abours in th s d rection 
The Mat^ras Mai!, Idlh October I926- 

‘‘ The theory of Atia’l Haqq ts worked over throughout in all 
chapters of the book, which contains “ many a gem of purest ray 
serene Titeroture of this sort breaks down all barriers of exclu- 
siveness and separaiion, for as Gazur says: As suH la madh 
hah'j lalu ilia nuHtJiubul Haqq (‘ A Sufi has no religion except 
that of the truth*”] — The Hindu, 13th November 1926* 

‘‘ Ml* Kl'.aja Khan is a well known South Indian Scholar, 
wlinsft three books-'-The Philosophy of Islam and the two noted 
above* — are very useful contributions to the study of Muslim mysti- 
cism* The Studies in Tasawwuf is a collection of illuminating 
essays on vatious aspects of Sufism ; while the Secret of Ana’l 
PInqq’ is a translation from Persianof the savings of a Muslim 
Sufi — Shaik Ibrahim ‘of Nagpur. The translator’s elucidatorv 
iiitroduciion is in itself an essay of great merit and the book should 
interest sludenls of Sufism." — The Hindustan Review, October 
1927, p- 74* 

“ It will be seen that Khan Sahib Khaja Khan's book is not 
what onp would ordinarily cal) light reading* He has in fact «et 
out to give tiie reader a general account of the Science of Tasawwuf 
as taught and practised by the mysticis of Islam, the true with the 
false, its simple truth with its brain-racking subtleties, and as a 
geneial account, his book is unquestionably useful in India where 
people talk of Sufism and even claim to be Sufis with scarcely an 
idea of the real nature of Tasawwuf* — Islamic Culture, Hyderabad 
■ — April 1927) p. 324- 

Such books are like streams that take their course towards 
and merge in the ocean of learning in general and Tasawwuf m 
paiticular* Their weil-ktiown author Janab Khan Sahib Khaja 
Khan Sahib throush his labours has done much good to the public 
in presenting Tasawwuf in the garb of the English language. 
Hindus and Christians alike who are desirous of obtaining a know- 
ledge of the inner meaning and technique of Tasawwuf, woiild do 
well to read his books and reap the fruits of their study Azad- 
Hmd, 25th November 1926. 



